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ABSTRACT
FOLLOWING MOSES:
AN INVESTIGATION INTO THE PROPHETIC DISCOURSE OF THE FIRST CENTURY C.E.
This dissertation informs current discussions of the apparent transformation of the concepts of prophets
and prophecy within Judaism of the Second Temple period by examining the application of the Law of the
Prophet (Deut 18:15-22) within two first century C.E. texts, the Testament of Moses and the Liber
Antiquitatum Biblicarum of Pseudo-Philo. Combining scholarly study of ancient Biblical interpretation and
of legal and historical narrative, the study examines the successors of Moses as an umbrella concept in
discursive competition between centers of human and textual authority.
The study was designed to be comparative, identifying key intermediaries, settings, and audiences for
divine communication and presence in two characteristic literary forms of the Second Temple pseudepigraphy and rewritten Bible. Since the two texts in focus reflect significantly different
pseudepigraphy and textual genre, I treat them separately, using Philo of Alexandria and Josephus'
Antiquities as well as parallel canonical texts to
establish a field of comparison. I have tried to take into account textual evidence for recontextualization
of the Law of the Prophet provided by Dead Sea documents. 4QpaleoExodm is evidence for incorporation
of the law of the prophet into the Sinai Revelation (Exodus 20:20ff) as in the Samaritan Pentateuch.
4Q375 Reworked Pentateuch and 11Q Temple Scroll give new legal contexts, while 4Q 175 Testimonia
lists significant intertexts.
Characters who speak "words in the name of God" (Deut 18:18) are assumed to be prophets. The terms
applied to them to define a nuanced vocabulary for prophetic figures and their roles in society. Similarly,
the descriptive terms applied to their speeches comprise a nuanced vocabulary for prophecy. I go on to
trace the the observed phenomena of prophecy ex eventu and eschatological expectation as intersection
of history and prophecy in "words spoken in the name of God" as they come to pass (Deut 18:22).
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ABSTRACT
FOLLOWING MOSES:
AN INVESTIGATION INTO THE PROPHETIC DISCOURSE OF THE FIRST
CENTURY C. E.
Virginia L. Wayland
Robert A. Kraft
This dissertation informs current discussions of the apparent transformation
of the concepts of prophets and prophecy within Judaism of the Second Temple
period by examining the application of the Law of the Prophet (Deut 18:15-22)
within two first century C.E. texts, the Testament of Moses and the Liber
Antiquitatum Biblicarum of Pseudo-Philo. Combining scholarly study of ancient
Biblical interpretation and of legal and historical narrative, the study examines
the successors of Moses as an umbrella concept in discursive competition
between centers of human and textual authority. The study was designed to be
comparative, identifying key intermediaries, settings, and audiences for divine
communication and presence in two characteristic literary forms of the Second
Temple - pseudepigraphy and rewritten Bible. Since the two texts in focus
reflect significantly different pseudepigraphy and textual genre, I treat them
separately, using Philo of Alexandria and Josephus' Antiquities as well as parallel
canonical texts to establish a field of comparison. I have tried to take into
v

account textual evidence for recontextualization of the Law of the Prophet
provided by Dead Sea documents. 4QpaleoExodm is evidence for incorporation
of the law of the prophet into the Sinai Revelation (Exodus 20:20ff) as in the
Samaritan Pentateuch. 4Q375 Reworked Pentateuch and 11Q Temple Scroll give
new legal contexts, while 4Q 175 Testimonia lists significant intertexts.
Characters who speak "words in the name of God" (Deut 18:18) are assumed to
be prophets. The terms applied to them define a nuanced vocabulary for
prophetic figures and their roles in society. Similarly, the descriptive terms
applied to their speeches comprise a nuanced vocabulary for prophecy. I go on
to trace the the observed phenomena of prophecy ex eventu and eschatological
expectation as intersection of history and prophecy in "words spoken in the
name of God" as they come to pass (Deut 18:22).
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CHAPTER 1 INTRODUCTION

1.1 The Problem
The contention of this dissertation is that during the first turbulent century of
the common era, interpretation of the law of the prophet (Deut 18:15-22)
operated as a focus for construction of the authenticity of successors of Moses.1
Such authenticity was integral to exercising the authority2 ascribed to the Torah
of Moses. The publication of the manuscripts found at Qumran and other sites in
the Judaean desert have made it clear that prophets and prophecy were an

Interpretation as competition and social construction has recently received attention. Grossman.
"Priesthood as Authority: Interpretive Competition in First Century Judaism and Christianity,"
in; Dead Sea Scrolls as Background to Postbiblical Judaism and Early Christianity (ed. Davila; Leiden,
Boston: Brill, 2003). Brooke. "Shared Intertextual Interpretations in the Dead Sea Scrolls and Early
Christianity," in; Biblical Perspectives: Early Use and Interpretation of the Bible in Light of the Dead Sea
Scrolls (eds. Stone and Chazon; Leiden, Boston: Brill, 1998).
2 Authority over a large group of people requires a special group of subordinates that can be
trusted to carry out both general policy as well as specific commands, so that authority passes
through a social network or system of domination constructed through the ties between superior
and subordinates. A system of domination which persists over generations is called an
institution. Weber, Economy and Society, an Outline of Interpretive Sociology (New York,:
Bedminster Press, 1968), 1.3 (Vol. 1, p. 212). Foucault describes authority as a network of power
relationships constructed among individuals and groups of unequal capacity through
relationships of communication. The exercise of power guides the possibilities of conduct and
puts the possible outcomes in order. Capacity, as distinct from power, is the ability to modify,
use, consume or destroy in the material sense. Relations of communication transmit information,
producing and circulating elements of meaning. Foucault. "The Subject and Power," in; Michel
Foucault, Beyond Structuralism and Hermeneutics (eds. Dreyfus and Rabinow; Chicago, Ill.:
University of Chicago Press, 1982), 217-218.
1

1

ongoing concern, at least within that sectarian community.3 While there is wide
recognition that the "cessation of prophecy" is an ideological construction of the
rabbis and church fathers during the second to fourth centuries C.E., a consistent
approach toward understanding either prophecy or prophetic figures during the
Second Temple period has not emerged. Reconsideration of the established
dogma that prophecy ceased during the early post-exilic period4 faces two major
obstacles. Prophetic oracles were collected in texts associated with figures of the
past.5 The terminology of prophets and prophecy increasingly refers to ancient
prophets and prophetic books, not contemporary figures. 6

Jassen. "Prophecy after "the Prophets": The Dead Sea Scrolls and the History of Prophecy in
Judaism," in vol. 2; The Dead Sea Scrolls in Context: Integrating the Dead Sea Scrolls in the Study of
Ancient Texts, Languages, and Cultures (eds. Lange, et al.; vol. 140 of Vetus Testamentum
Supplements; Leiden: Brill, 2011). Jassen, "Prophets and Prophecy in the Qumran Community,"
AJSR 32 (2008). Jassen, "Mediating the Divine: Prophecy and Revelation in the Dead Sea Scrolls
and Second Temple Judaism" (Revised version of dissertation, New York University, 2007).
Brooke. "Prophets and Prophecy in the Qumran Scrolls and the New Testament," in; Text,
Thought, and Practice in Qumran and Early Christianity (eds. Clements and Schwartz; Leiden,
Boston: Brill, 2009). Brooke, "Prophecy," Encyclopedia of the Dead Sea Scrolls 2. Brady, "Prophetic
Traditions at Qumran: A Study of 4Q383-391" (University of Notre Dame, 2000). Sommer, "Did
Prophecy Cease? Evaluating a Reevaluation," JBL 115 (1996).
4 Cook, On the Question of the "Cessation of Prophecy" in Ancient Judaism (Tübingen: Mohr Siebeck,
2011). Floyd. "Introduction," in; Prophets, Prophecy, and Prophetic Texts in Second Temple Judaism
(eds. Floyd and Haak; New York; London: T & T Clark, 2006), 2-3. Sommer, "Did Prophecy
Cease," Greenspahn, "Why Prophecy Ceased," JBL 108 (1989). Barton, Oracles of God:
Perceptions of Ancient Prophecy in Israel after the Exile (Oxford, New York: Oxford University Press,
2007), 35-95.
5 Most scholars consider the prophetic books of the Bible as scribal compilations, as opposed to
being written by the prophet, i.e. Isaiah, Jeremiah, Ezekiel, Haggai, Malachi, et al. The distinction
has raised a variety of questions concerning the origin of prophetic books, and their relationship
to orally delivered prophetic oracles. Toorn, Scribal Culture and the Making of the Hebrew Bible
(Cambridge, Mass.: Harvard University Press, 2007). Grabbe. "Introduction," in; Constructs of
3
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The first century C. E. encompasses the closing years of the Second Temple
period, which begins with publication of Deuteronomy and the prophetic books,7
but also the beginnings of early Christianity and nascent Rabbinic Judaism. 8 The
designation "Second Temple" period points toward one primary element in
prophetic discourse, the role of Jerusalem and the Temple as oraculum - a place

Prophecy (eds. Grabbe and Nissinen; vol. Introduction of; Atlanta: Society of Biblical Literature,
2011), 12-15 and the papers referenced. Floyd. "Introduction," 6-14. Najman. "The Symbolic
Significance of Writing in Ancient Judaism," in; The Idea of Biblical Interpretation: Essays in Honor of
James L. Kugel (ed. Newman; Leiden, Boston: Brill, 2004). Since "prophetic terminology" is
apparently restricted to the canonical books of the Bible, textualization of prophecy in Jewish
tradition is intrinsically tied to the process of canonization.
6 Jassen. "Prophecy after "the Prophets": The Dead Sea Scrolls and the History of Prophecy in
Judaism." Jassen, "Prophets and Prophecy in the Qumran Community," Brooke. "Prophets and
Prophecy in the Qumran Scrolls and the New Testament." Feldman, "Prophets and Prophecy in
Josephus," JTS 41 (1990). Blenkinsopp, "Prophecy and Priesthood in Josephus," JJS 25 (1974).
Gray, Prophetic Figures in Late Second Temple Jewish Palestine: The Evidence from Josephus (New York:
Oxford University Press, 1993).
7 For a recent description of Deuteronomy and the prophetic books as products of the scribal
culture of the early Second Temple period, see Toorn, Scribal Culture and the Making of the Hebrew
Bible, especially 73-100;129-178. Note, however the criticisms of Schniedewind, "Review of
Scribal Culture and the Making of the Hebrew Bible," JHS 10 (2010). Lange proposes a longer
but still ultimately post-exilic development of prophetic books. Lange. "Literary Prophecy and
Oracle Collection: A Comparison between Judah and Greece in Persian Times," in; Prophets,
Prophecy, and Prophetic Texts in Second Temple Judaism (eds. Floyd and Haak; New York, London: T
& T Clark, 2003).
8 It has become increasingly clear that Rabbinic Judaism, as known from the Babylonian Talmud
in particular, was not normative or mainstream Judaism during the years when the Second
Temple stood in Jerusalem. The Rabbis of the early centuries C.E. actively constructed both their
own authority, and elements of their ideology. Schwartz, Imperialism and Jewish Society, 200 B.C.E.
To 640 C.E. (Princeton; Oxford: Princeton University Press, 2001). Boccaccini, Roots of Rabbinic
Judaism: An Intellectual History, from Ezekiel to Daniel (Grand Rapids, Mich.: Eerdmans, 2002).
Jaffee, Torah in the Mouth (Oxford; New York: Oxford University Press, 2001). Jaffee, Early
Judaism (Upper Saddle River, NJ: Prentice Hall, 1997). Schiffman, From Text to Tradition: A History
of Second Temple & Rabbinic Judaism (Hoboken, NJ: Ktav Publishing House, 1991). Cohen, From the
Maccabees to the Mishnah (Philadelphia: Westminster Press, 1987).
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where God speaks9 - and a manifestation of divine presence in the world.10
Along with prophetic activity of priests or others, the Temple may also have
served as a site or center for collection and preservation of oracles.11 A Temple
stood in Jerusalem as a physical, performative, and ideological focus of the
relationship between the Jewish people and their God until burned by the
Romans in 70 C. E. Reconstruction and expansion of the earlier Temple and its
courts in Jerusalem under Herod the Great, completed around 64 C. E. (Josephus
Ant. 20.[9.7].219-222), underscores Jerusalem as point of contact and conflict
between Roman imperial rule and the Jews of the Roman empire, through
appointment of the Jerusalem high priests and through increased access for
pilgrims.12 Reconstruction of the Temple was still possible at least through the

Cf. Isa 2:4; Ps 48:9; 50:1-2. An overview of the temples as places for oracles and prophetic
dreams within the wider context of Greek and Roman prophecy is given in Aune, Prophecy in
Early Christianity and the Ancient Mediterranean World (Grand Rapids, Mich.: Eerdmans, 1983), 2347; 138-144.
10 Schwartz calls this the ideology of God, Temple, Torah. Schwartz, Imperialism and Jewish
Society, 200 B.C.E. To 640 C.E., 49-74.
11 Toorn, Scribal Culture and the Making of the Hebrew Bible.
12 Roman control was exercised variously through Herodian client kings or Roman
administrators, but neither the priests more generally nor the people had much influence.
VanderKam, From Joshua to Caiaphas: High Priests after the Exile (Minneapolis, Assen: Fortress
Press, Van Gorcum, 2004). Schwartz, Imperialism and Jewish Society, 200 B.C.E. To 640 C.E., 42-99.
Goodman, The Ruling Class of Judaea: The Origins of the Jewish Revolt against Rome A.D. 66-70
(Cambridge, New York: Cambridge University Press, 1987), 43-44. For a more diachronic
discussion of the construction of the priesthood in Second Temple literature, see: Himmelfarb, A
Kingdom of Priests: Ancestry and Merit in Ancient Judaism (Philadelphia: University of Pennsylvania
Press, 2006). Boccaccini, Roots of Rabbinic Judaism: An Intellectual History, from Ezekiel to Daniel. For
9

4

end of the Bar Kochba rebellion around 135 C. E., which I will implicitly take as
the end of the first century.
A focus on the successors of Moses is suggested by reference to the prophet
"like Moses" in Deut 18:15, 18 and later self-authentication of both church fathers
and Rabbis through chains of succession. Distinction between the two parallel
formulations of the prophet "like Moses" authorizing the prophet as an authority
figure (Deut 18:15) and the words spoken (or written!) by the prophet in the
name of God as authoritative (Deut 18:18) has the potential for application to
both people and texts. In choosing the law of the prophet (Deut 18:15-22) as the
focus for authentication of the successors of Moses, I hope to isolate the elements
of prophetic discourse of the Second Temple period as a whole which, on the one
hand, textualized, interpreted, and re-interpreted prophecies of the past,13 and on

a high priest as prophet, see the discussion of Josephus' presentation of John Hyrcanus in Gray,
Prophetic Figures, 16-23.
13 The prophetic books, as we know them, are products of the Second Temple period. One
concrete manifestation of Second Temple period intervention is the difference between the Greek
textual tradition and Masoretic textual tradition in books of the prophetic corpus. Tov, The Greek
and Hebrew Bible (Leiden, Boston, Koln: VTSupp. LXXII: Brill, 1999). Barton, Oracles of God:
Perceptions of Ancient Prophecy in Israel after the Exile. Blenkinsopp, A History of Prophecy in Israel
(Louisville: Westminster John Knox, 1996), 194-245. Fishbane, Biblical Interpretation in Ancient
Israel (Oxford ; New York: Clarendon Press; Oxford University Press, 1985).

5

the other hand, projected divine actions of the past into an eschatological
future.14
Although the Rabbinic chain of succession depicts transmission of the Torah
from Moses to Joshua son of Nun (m.Avot 1:1), an alternative succession from
Moses to Aaron and his descendents, i.e. priests or Levites, is possible. Apostolic
succession, as conceived by the church fathers, passes an apostolic tradition from
Jesus of Nazareth through the apostles, based in part on Jesus as a unique
"prophet like Moses"15 foreshadowed by Joshua son of Nun.16 In both cases, a
line of succession serves to establish continuity and/or discontinuity with the
Biblical and Second Temple past, and prophets play a significant, if different, role
in this continuity. Most significantly, both lines of succession are formulated
with the same heresiological discourse17 of the second and third centuries that

Collins, The Apocalyptic Imagination: An Introduction to Jewish Apocalyptic Literature (Grand
Rapids, Mich.: Eerdmans, 1998), 11-12; 116-144.
15 At the time of his study, Meeks felt compelled to argue for the relevance of comparative
historical study for the task of New Testament exegesis. Meeks, The Prophet-King: Moses Traditions
and the Johannine Christology (NovTSup 14; Leiden,: Brill, 1967), 1-12.
16 These do not consider the parabiblical sources. Whitfield, Joshua Traditions and the Argument of
Hebrews 3 and 4 (Berlin, Boston: De Gruyter, 2013), 39-48. Whitfield. "Pioneer and Perfecter:
Joshua Traditions and the Christology of Hebrews," in; A Cloud of Witnesses (eds. Bauckham, et
al.; London: T & T Clark, 2008). Kraft, "Was There a "Messiah-Joshua" Tradition at the Turn of
the Era?," Ioudaios (1992).
17 Boyarin argues for simultaneous developments whose connections are not apparent, arguing
against Le Boulluec. Boyarin. "Naturalizing the Border," in; Border Lines: The Partition of JudaeoChristianity (ed. Boyarin; Philadelphia: University of Pennsylvania Press, 2004). Le Boulluec sees
the concept of apostolic tradition in Justin Martyr as a development out of Jewish tradition. Le
14
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excludes some literature from the canon and constructs the ideology of the
cessation of prophecy. David Runia summarizes Le Boulluec's evaluation of the
pivotal contribution of Justin Martyr, saying:
It is the adaptation of the heresiographical mode of parlance to the specific
realities of the Christian situation that represents the decisive contribution
of Justin. But there is a crucial difference between the diverse kinds of
heretics and the pagan philosophers who are divided into their various
sects. The heretics are identified with the false prophets of Judaeo-Christian
tradition. They do not merely fail to attain to the truth; under the
malignant influence of the devil they actively repudiate it.18
As Boyarin has argued, this heresiological discourse results from the
aggregation of earlier modes of distinction, including the key notions of
tradition, paradosis, and succession, diadoche.19 Insofar as the tradition is handed
down to and through its Second Temple tradents as texts,20 the authenticity of
tradents is reflected as interpretive authority21 and competition,22 observed
within the literature of Qumran but not yet extended beyond. The relationship

Boulluec, La Notion D'hérésie Dans La Littérature Grecque, Iie-Iiie Siècles (2vols.; Paris: Etudes
augustiniennes, 1985), 86-111.
18 Runia, "Review of Le Boulluec," VC 42 (1988): 188. Emphasis is mine.
19 Boyarin. "Naturalizing the Border," 75-79.
20 Fishbane, "Revelation and Tradition: Aspects of Inner-Biblical Exegesis," JBL 99 (1980).
21 Hempel, "Interpretive Authority in the Community Rule Tradition," DSD 10 (2003). Fraade,
"Interpretive Authority in the Studying Community at Qumran," JJS 44 (1993). Jassen
demonstrates use of this distinction at Qumran. Jassen, "Prophets and Prophecy in the Qumran
Community,"
22 Hempel, "Do the Scrolls Suggest Rivalry between the Sons of Aaron and the Sons of Zadok and
If So Was It Mutual? ," RQ 24 (2009). Grossman. "Priesthood as Authority." Brooke. "Shared
Intertextual Interpretations."
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between interpretive authority and the inspired sage, described by Ben Sira23 and
present in Philo of Alexandria24 has not been explored. While heresiological
discourse, per se, lies outside the scope of this study, I hope to trace the supposed
roots of this discourse in the way that the distinction between true and false
prophets (Deut 18:20-22; cf. Deut 13) is used to authenticate25 (or not) tradents of
traditions deriving from Moses in the immediately preceding first century C.E.

Ben Sira is the written source available to us as a witness to the ideal sage as a political figure,
and the relationship of this sage to a textual heritage. As a text, it is known to have circulated in
both Hebrew and Greek before, during, and after the first century. Ben Sira is our best, but not
only textual witness to prophecy in relation to the wisdom tradition of the Second Temple period,
which includes the Wisdom of Solomon, 4Qinstruction, Treatise on the Two Spirits, and probably
Ecclesiastes. As wisdom literature, the text emphasizes the human relationship of teacher to
students and obligations of students to their teachers rather than the student as reader. It has
authority only as witness to a mindset that was transmitted and to some extent transmuted by
tradents as reflected in its complex recensional history. Mroczek, The Literary Imagination in
Jewish Antiquity (New York: Oxford University Press, 2016), 115-148. Wright NETS; Wright.
"Sirach " in; A New English Translation of the Septuagint (eds. Pietersma and Wright; New York,
Oxford: Oxford University Press, 2007), 716. Beentjes, The Book of Ben Sira in Hebrew (Leiden,
New York: Brill, 1997).
24 Clifford. "Moses as Philosopher-Sage in Philo," in; Moses in Biblical and Extra-Biblical Traditions
(eds. Graupner and Wolter; Berlin, New York: Walter De Gruyter, 2007). Levison, "Inspiration
and the Divine Spirit in the Writings of Philo Judaeus," JSJ 26 (1995).
25 Authenticity, in the sense constructed here, is a manifestation of successful strategies for
legitimation of authority. Weber identified legal and traditional authority by their strategies of
legitimation, associating them with institutional stability. He identified charismatic authority as
a distinct strategy of legitimation, which he associated with change and institutional instability.
Weber, Economy and Society, 215-216; 241. As an identifiable "institution" in the Jewish society of
the final two to three centuries before the common era, various roles associated with Temple,
especially priesthood, have been taken to have legal or traditional authority as distinct from
charismatic authority. In distinction, prophets, who epitomize charismatic authority, are
assigned to the margins of the institutional structure. This is particularly true when Weber’s
model is applied to the development of ecclesiastical offices in early Christianity, out of the
“charismatic leadership” of Jesus and Paul. Jeffers, Conflict at Rome: Social Order and Hierarchy in
Early Christianity (Minneapolis, MN: Fortress Press, 1991). Gager, Kingdom and Community: The
Social World of Early Christianity (Englewood Cliffs, N.J.: Prentice-Hall, 1975). This study is
23
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I do not aim to provide an exhaustive description of prophetic discourse in
the first century C. E. The goal is to identify some key elements of that discourse,
as they point back toward the construction of authority during the Second
Temple period, and forward toward early Christianity and/or Rabbinic Judaism.
For this reason, the focus is on the Testament of Moses (T. Mos.) and the Biblical
Antiquities of Pseudo-Philo (L.A.B.), which construct a succession from Moses
through Joshua. In order to keep the study to a manageable length, I have had
to be highly selective, which entails some glaring omissions. The most obvious
of these is the omission of the great apocalypses that mark the end of the first
century: 4 Ezra, 2 Baruch, and Revelation of John. This was done for two
reasons. First, inclusion of these explicitly post-destruction texts would weigh
the study heavily toward the end of the first century and the response to
destruction. I hoped to capture some of the social tensions leading up to and
through the Jewish revolt. Second, I tried to use texts which would reflect a
range of attribution, within a framework of anonymous composition.
Apocalyptic is not completely absent. T. Mos., L.A.B., and Hebrews, each in

designed to highlight legal claims to prophetic status through appeal to the Mosaic Torah in
general and Deut 18:15-22 in particular; and traditional claims to prophetic status as successors of
Moses, as a traditional authority figure.
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different ways, border on apocalyptic, and incorporate some, but not all, of its
features.
Another apparent omission is any specific section devoted to the two most
prolific Jewish authors of the first century, Philo of Alexandria and Josephus.
This omission is more apparent than factual. In general, both Philo and Josephus
locate divine communication in the Jerusalem Temple and its priesthood on the
one hand, and identify Moses with a text on the other.26 I have chosen to
incorporate the views of Philo and Josephus as a running counterpoint and
contrast to the texts being examined, using them as an articulation of a Second
Temple status quo. Again this decision is made to keep the study to a
manageable length, and not to disparage their significance in first century
thought and interpretation.
Chapter 2 "Becoming a Prophet: The Testament of Moses," examines the
tension between instruction by Moses and divine appointment in "raising up"
Joshua for the people on the eve of Moses' death. The strong doubt reflected in
Joshua's speech engages the tension inherent in Joshua's success (Deut 34:9) and

This duality is the picture of Second Temple Judaism represented in introductory textbooks.
VanderKam, An Introduction to Early Judaism (Grand Rapids, Mich.: William B. Eerdmans, 2001).
Jaffee, Early Judaism. Schiffman, From Text to Tradition: A History of Second Temple & Rabbinic
Judaism. For discussion of this picture as a dominant (dominating) construction, see: Boccaccini,
Roots of Rabbinic Judaism: An Intellectual History, from Ezekiel to Daniel. Boccaccini, Middle Judaism :
Jewish Thought, 300 B.C.E. To 200 C.E (Minneapolis: Fortress Press, 1991).
26
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Moses' superiority (Deut 34:10-12) engages the possibility of a prophet like
Moses. Moses' instruction to Joshua is appropriated for first century
readers/hearers through Joshua's response, and a historical trajectory to
eschatological vindication of Israel, with strong emphasis on both divine and
human justice. The historical trajectory has features of both prophecy and
historical apocalyptic. Imitation of the Deuteronomic narration suggests a
possible distinction between the prophetic writer, transmitting Moses' prophecy,
and the agent of divine deliverance being instructed. The distinction correlates
with the distinction between "oracular" and "sign" prophets identified in the
histories of Josephus.
Chapter 3: "L.A.B.: Joining the Prophets Together" examines the
rearticulation of Deut 18:18 in L.A.B. 11:2 as programmatic for unifying a number
of figures as carrying forward the divine commission given to Moses under an
umbrella of enlightening the people. This unification is particularly marked in
the narratives attached to names drawn from the book of Judges, while reflecting
an array of modes of divine communication that suggest synthesis between Deut
18:15-22 and Num 12:6-8. The aspect of communication is highlighted by
complex representation of divine speech, sometimes without an audience,
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sometimes directly to individuals or the assembled people that predicts and
perhaps sets in motion key events.

1.2 The Texts in the Study
The Testament of Moses (T. Mos.), also known as the Assumption of Moses, and
the Liber Antiquitatum Biblicarum (L.A.B.), also known as Biblical Antiquities of
Pseudo-Philo, are commonly included within collections of "Old Testament
Pseudepigrapha." The nature of the texts, as pseudepigrapha,27 is that the first
century author adopts, and is concealed behind, voices drawn from the
tradition.28 In addition, the date and place of composition of the texts are
obscured behind the setting of the action within a traditional narrative. Insofar

Also known as Liber Antiquitatum Biblicarum, L.A.B. is not formally pseudepigraphic. That is,
there is no single figure within the text from whose perspective the narratives and/or dialogue is
presented. LAB is not formally pseudepigraphic.
28 The classification itself has deep roots in the modern concepts of Biblical canon and authorship.
As a result, the use of this classification in reconstructing the religious thought of the Second
Temple period in general has been questioned. See particularly the summary of Henze, Jewish
Apocalypticism in Late First Century Israel : Reading 'Second Baruch' in Context (Tübingen: Mohr
Siebeck, 2011), 1-4. Reed, "The Modern Invention of 'Old Testament Pseudepigrapha'," JTS 60
(2009). Kraft, "Para-Mania: Beside, before and Beyond Bible Studies," JBL 126 (2007). The
classification itself distorts the historically interrelated processes of interpretation, attribution and
textual authority which underlay the modern constructs of Biblical canon. Najman, "The Vitality
of Scripture within and Beyond the Canon," JSJ 43 (2012). Najman. "How Should We
Contextualize Pseudepigrapha? Imitation and Emulation in 4 Ezra," in; Flores Florentino: Dead Sea
Scrolls and Other Early Jewish Literature in Honour of Florentino Garcia Martinez (eds. Hilhorst, et al.;
Leiden; Boston: Brill, 2007). Najman, Seconding Sinai: The Development of Mosaic Discourse in
Second Temple Judaism (Leiden: Brill, 2003), 1-16.
27
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as these texts speak within a prophetic discourse, they speak from and to a
literary tradition.29
Both T. Mos. and L.A.B. are thought to have been composed in Palestine
before the destruction of Jerusalem by the Romans in 70 C. E. T. Mos. was most
likely composed during the first half of the century, in the aftermath of the death
of Herod the Great (T. Mos. 6:2, 6).30 L.A.B. was probably composed later, in the

I speak of a literary tradition because both T. Mos. and LAB locate their own narratives in
relation to other texts in various ways. Despite the ambiguities involved in defining a "canon of
scripture" in the first century, the evidence from Qumran makes it clear that a wide variety of
literature was being produced during the Second Temple period which interacted in a variety of
ways with the literature now considered "Biblical."
30Internal evidence for the date of composition of T. Mos. is based on: the "petulant king" who
rules for 34 years (T. Mos. 6:2,6); the shorter reign of his sons (T. Mos. 6:7); the "king from the
west" (T. Mos. 6:8) who will "burn part of their temple with fire;" and the "king of all the earth" (T.
Mos. 8). Taking the "petulant king" to be Herod the Great, most scholars place the text in the first
half of the first century. Charles, The Assumption of Moses (London,: A. & C. Black, 1897), lv-lviii.
Laperrousaz, "Le Testament De Moise (Generalement Appele 'Assumption De Mosise')
Traduction Avec Introduction Et Notes," Semitica 19 (1970): 96-99. Priest. "Testament of Moses,"
in vol. 1; The Old Testament Pseudepigrapha (ed. Charlesworth; New York, London, Toronto,
Sydney, Auckland: Doubleday, 1983), 920-921. Tromp, The Assumption of Moses (Leiden, New
York, Koln: Brill, 1993), 93-96; 107-111; 116-117. Hofmann, Die Assumptio Moses (ed. Collins;
Leiden, Boston, Koln: Brill, 2000), 27-30. A proposed Antiochan date in the mid-second century
B. C. E. depends on identification of the "king of all the earth" with Antiochus Epiphanes.
Chapters 6 and 7, with the references to Herod's reign, are thought to be later first century
interpolations. Such editing, if present, would be evidence for participation of the text in the
prophetic discourse for the purpose of this study. Nickelsburg, Resurrection, Immortality, and
Eternal Life in Intertestamental Judaism and Early Christianity (Cambridge, MA: Harvard Theological
Studies, 2006), 61-64. Nickelsburg, Jewish Literature between the Bible and the Mishnah (Minneapolis:
Fortress, 2005), 74-77. Nickelsburg. "An Antiochan Date for the Testament of Moses," in; Studies
on the Testament of Moses (ed. Nickelsburg; vol. 4 of Septuagint and Cognate Studies; Cambridge,
MA: Society of Biblical Literature, 1973). Collins. "The Date and Provenance of the Testament of
Moses," in; Studies on the Testament of Moses (ed. Nickelsburg; vol. 4 of Septuagint and Cognate
Studies; Cambridge, MA: Society of Biblical Literature, 1973). Collins. "Some Remaining TraditioHistorical Problems in the Testament of Moses." Collins, "Composition and Redaction of the
Testament of Moses 10," HTR 69 (1976). Licht, "Taxo, or the Apocalyptic Doctrine of
29
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middle decades immediately preceding the first revolt.31 Modern scholars have
rejected dates later than 70 C. E. for composition of either text,32 due to lack of
clear reference to the destruction of Jerusalem or its Temple. The evidence,
however, is not conclusive and the possibility remains open.
Both of these works are known primarily through relatively late Latin
manuscripts,33 using the translation style associated with the Old Latin
translations of Biblical books.34 The Latin translations are thought to have been
made from a Greek Vorlage, translated from a Hebrew original. Evidence for the
various stages in translation falls into two categories: linguistic evidence, and

Vengeance," JJS 12 (1961). Identification of the "king of all the earth" with Hadrian leads to a
date during the Bar Kochba Revolt. Zeitlin, "The Assumption of Moses and the Revolt of Bar
Kokba: Studies in the Apocalyptic Literature," JQR 38 (1947).
31 Harrington. "Pseudo-Philo," in vol. 2; The Old Testament Pseudepigrapha (ed. Charlesworth; New
York, London, Toronto, Sydney, Auckland: Doubleday, 1985). Harrington and Cazeaux, PseudoPhilon: Les Antiquites Bibliques (229; Paris: Cerf, 1976). Harrington, "Biblical Geography in PseudoPhilo's Liber Antiquitatum Biblicarum," BASOR (1975). Harrington, "Biblical Text of PseudoPhilo's Liber Antiquitatum Biblicarum," CBQ 33 (1971).
32 Some have argued for composition of T. Mos. in the period of the Bar Kochba revolt. Zeitlin,
"Assumption of Moses," Haacker and Schäfer. "Nachbiblische Traditionen Vom Tod Des Mose,"
in; Josephus - Studien (eds. Betz, et al.; Göttingen: Vandenhoeck & Ruprecht, 1974). The strongest
part of the argument is association of the "king of all the earth" with the Emperor Hadrian.
Arguments for dating LAB after the revolt take LAB 19:7 as referring to the destruction of 70 C. E.
These are discussed in some detail by Feldman. "Prolegomenon," in; The Biblical Antiquities of
Philo (ed. James; vol. [12] of; New York: Ktav Pub. House, 1971), 28-31 (XXVIII-XXXI). The most
recent argument is presented by Ilan, "The Torah of the Jews of Ancient Rome," JSQ 16 (2009).
She brings circumstantial evidence concerning the Jewish community at Rome but no specific
evidence to connect the composition of LAB to the community.
33 The earliest reference to the codex, Liber Philonis Judaei unum volumen, occurs in the catalogue of
the abbey of St. Riquier, near Abbeville in northern France, dated to 831. The volume circulated
more widely in the 12th century. Kisch, Pseudo-Philo's Liber Antiquitatum Biblicarum (Notre Dame,
Ind., 1949), 18-22.
34 The Old Latin translations, Itala, are contrasted with the Vulgate translation of Jerome.
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references from later writers. Linguistic evidence is obtained from syntax, words
retained from the language being translated, and apparent misreadings which
may be explained through misreading of a Greek or Hebrew vorlage. Evidence
for a Hebrew original in the Latin translation of a Greek vorlage is necessarily
dependent on the nature of the Greek translation. A very literal translation will
preserve more evidence of the original than a more paraphrastic translation.35
However, a more paraphrastic translation, using classical Greek syntax and
grammar, may be more favorably received by a Greek-speaking audience. The
substantial evidence amassed for a Hebrew original for L.A.B.36 as compared to T.

Evidence for development of various translation styles, as well as variations in the translated
text are most extensively studied for the Biblical books represented at Qumran and included in
the Greek pandects of the fourth and fifth centuries. A variety of translation styles are reflected in
the Greek translations of the prophetic and historical books in particular. The translation styles
identified as "kaige" and "Aquila" both reflect increasing tendency toward literal translation of
the Hebrew text into Greek, together with revision toward the "Masoretic" text relative to the
"Old Greek" of the Greek translation style associated with the Pentateuch. The "kaige"
translations are in evidence from the middle of the first century B. C. E. The translations of
Aquila are dated ca. 125 -140 C. E. The translations of Symmachus (ca. 200 C. E.) display much
more attention to Greek syntax than those of Aquila. While it is not possible to evaluate the (very
sparse!) evidence for the intermediate translations here, it is necessary to be aware of the issues
involved in reconstructing the transmission history of the texts. A useful introduction to the
characteristics of late Greek translators is given in Fernandez Marcos, The Septuagint in Context:
Introduction to the Greek Version of the Bible (Leiden, Boston: Brill, 2000), 109-154.
36 Jacobson has reconstructed the underlying Hebrew, and identified relevant Hebrew biblical
texts for nearly all of the text. Jacobson, A Commentary on Pseudo-Philo's Liber Antiquitatum
Biblicarum, with Latin Text and English Translation (2vols.; Leiden ; New York: Brill, 1996), 215-224.
The evidence for transmission of L.A.B. from a Hebrew vorlage through a Greek translation to a
Latin translation is given in: Harrington, "Original Language of Pseudo-Philo's Liber
Antiquitatum Biblicarum," HTR 63 (1970). Feldman. "Prolegomenon," 25-27 (XXV-XXVII).
Feldman, "Epilegomenon to Pseudo-Philo's Liber Antiquitatum Biblicarum (LAB)," JJS 25 (1974):
305. Jacobson explains several variants in the Latin texts as originating in the Hebrew text. All of
35
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Mos.37 may reflect a difference in the style of the Greek translation, rather than a
difference in original language. Linguistic evidence alone is insufficient to
establish the original language of the text.
Evidence for transmission of T. Mos. in Greek translation was established
with identification of the text as Assumptio Mosis by Ceriani38 from a (Greek)
quotation attributed to that source in the Acts of the Nicene Council by Gelasius of
Cyzicus.39 A text called Assumptio Mosis was referred to in ancient canon lists

these assume direct translation from Hebrew to Latin. This evidence, if not otherwise explicable,
contradicts the stemma for the Latin manuscripts proposed by Harrington, which derives all the
existing manuscripts from a single Latin precursor. Harrington and Cazeaux, Pseudo-Philon, 1553.
37Tromp, whose commentary provides a detailed analysis of the Latin of T. Mos., tentatively
rejects the evidence for a Semitic vorlage as inconclusive. Tromp, The Assumption of Moses, 117118. Laperrousaz also reserves judgment. Laperrousaz, "Le Testament De Moise," 16-25 Israeli
supports Greek as the original language. This preference results from taking the name Taxo as
derived from Greek τάσσω. Israeli, ""Taxo" and the Origin of the Assumption of Moses," JBL 128
(2009): 748-749. Most of the evidence for a Hebrew original was compiled in Charles,
Assumption of Moses, xxxvi-xlv. Charles rejected the possibility of an Aramaic vorlage proposed
by Schmidt and Merx. "Die Assumptio Mosis Mit Einleitung Und Erklärenden Anmerkungen," in
vol. 1; Archiv Für Wissenschaftliche Erforschung Des Alten Testaments (Halle, 1869). Wallace
demonstrated that the evidence is sufficient to rule out an Aramaic original. Wallace, "The
Semitic Origin of the Assumption of Moses," TZ 11 (1955).
38 The text of T. Mos. is known to us from a single palimpsest manuscript published by Ceriani
from a Latin codex (Bibliotheca Ambrosiana, Milan, codex C 73) which also contained parts of
Jubilees and fragments of the Gospel of Luke. Ceriani, "Monumenta Sacra Et Profana Ex
Codicibus Praesertim Bibliothecae Ambrosianae, Opera Collegii Doctorum Ejusdem," 1. It was
obtained from the Abbey of Bobbio near Pavia. The manuscript is dated to the 6th century in the
library's catalogue. See discussion in Tromp, The Assumption of Moses, 90-92. The text of T. Mos.
was overwritten with a manuscript of Augustine, it is unknown how many pages might be
missing at the end of the text. A good description of the features of the manuscript is given by
Charles in his introduction. Charles, Assumption of Moses, xxviii-xxxvi.
39 Ceriani, "Monumenta Sacra Et Profana Ex Codicibus Praesertim Bibliothecae Ambrosianae,
Opera Collegii Doctorum Ejusdem," 1.12).
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and referenced by Origen40 and Clement of Alexandria.41 The latter references
concern the death and burial of Moses, and have no clear overlap with the
existing portion of our text. If Origen is correct in citing our text as the source of
the dispute over Moses' body in Jude 9, it fixes the date ante quem for T. Mos.
within the early second century.42 The postulate of an underlying Hebrew text is
reinforced by postulating that the text was composed in Palestine.43
The text of L.A.B., as we have it, is known from 11th -15th century Christian
Latin manuscripts. 44 The Hebrew fragments contained in the fourteenth century

Principiis III.2.1. Origen uses the dispute between the archangel Michael and the devil over the
body of Moses referred to by the Epistle of Jude to introduce a variety of evidence concerning the
devil. The treatise called the Ascension of Moses is given as a source of the tradition in the Epistle
of Jude.
41 Stromata VI.15 refers to Joshua son of Nave (and Caleb) seeing Moses both as a body on the
mountain and with the angels, but does not name a source. The reference is part of an argument
concerning the literal (Moses' body) and figurative (angelic) interpretation of scripture. The
existing text of T. Mos. does not mention Caleb, but also does not include the actual death of
Moses, which is assumed to occur in the lost ending of the text.
42 A careful evaluation of the relationship of T. Mos. and Jude 9 is given in Muddiman. "The
Assumption of Moses and the Epistle of Jude," in; Moses in Biblical and Extra-Biblical Traditions
(eds. Graupner and Wolter; vol. Bd 372 of Beihefte Zur Zeitschrift Für Die Alttestamentliche
Wissenschaft; Berlin ; New York: W. De Gruyter, 2007). He offers a critique of the interpretation of
the evidence presented in Bauckham, Jude and the Relatives of Jesus in the Early Church (Edinburgh:
T & T Clark, 1990), Bauckham, Jude, 2 Peter (Waco, Tex.: Word Books, 1983).
43 Charles, Assumption of Moses, preface.
40

44

Harrington identifies 19 complete manuscripts, one of which (L) is now lost. Evidence for this
manuscript must be recovered from the editio princeps (1527) by Sichardus. In addition, four
manuscripts contain fragments of LAB, including the Hebrew Chronicles of Jerahmeel (14th
century). Harrington and Cazeaux, Pseudo-Philon, 15-53. Kisch, Pseudo-Philo's Liber
Antiquitatum Biblicarum, 22-47; 53-93.
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Hebrew Chronicles of Jerahmeel appear to be re-translations from Latin.45 The
common designation of its author, Pseudo-Philo, results from its transmission as
a writing of Philo of Alexandria.46 All of the evidence for early reception of
L.A.B. lies in the presence of corresponding haggadic traditions in rabbinic
literature of the third through sixth centuries.47

Gaster, The Chronicles of Jerahmeel; or, the Hebrew Bible Historiale. (London: The Royal Asiatic
society, 1899).
46 Ten of the nineteen complete manuscripts of this tradition are preceded by De Philone from
Jerome's Viris Illustribus and followed by Philo's Quaestiones in Genesim. Eight of the remaining
are preceded by De Philone, but do not contain the Quaestiones in Genesim. The composite work is
associated with the late (11th to 15th century) monastic culture of the Holy Roman empire.
Harrington and Cazeaux, Pseudo-Philon, 15-51. Philo of Alexandria does not figure in the Latin
Genesis tradition described by Thomas O'Loughlin, although the composite text is consistent
with the pattern described. O'Loughlin, Teachers and Code-Breakers: The Latin Genesis Tradition,
430-800 (Steenbrugis,Turnhout: in Abbatia S. Petri; Brepols, 1998), 75-87; 96-102. The evidence of
the manuscripts does not support transmission of the text within the Latin Christian tradition.
47 Ginzberg reports 189 references to LAB in his index, as compared with 9 references to T. Mos..
He does not attempt to trace potential lines of influence for the traditions reported. Ginzberg, The
Legends of the Jews (trans. Cohen, et al.; 7 vols.; Philadelphia,: JPS, 1909.Repr. Baltimore: Johns
Hopkins University Press, 1998), Vol. 7 (Index) all references are to notes in vols. 5 and 6. Vermes
directed attention to LAB, the Genesis Apocryphon, and Jubilees as precursors of haggadic
traditions preserved in rabbinic midrash, coining the term "rewritten Bible." In the usage of
Vermes, the term specifically describes the characteristic integration of extrabiblical traditions
into a particular Biblical narrative as solutions to interpretive problems in rabbinic midrash. It is
specific to a particular Biblical episode. Vermès, Scripture and Tradition in Judaism: Haggadic
Studies (Leiden,: Brill, 1961), 67-140. Vermès. "The Genesis of the Concept of "Rewritten Bible","
in; Rewritten Bible after Fifty Years: Texts, Terms, or Techniques?: A Last Dialogue with Geza Vermes
(ed. Zsengellér; vol. 166 of Supplements to the Journal for the Study of Judaism; Leiden ; Boston: Brill,
2014). Feldman distinguishes between targumic parallels and midrashic parallels. Feldman.
"Prolegomenon," 66-70 (LXVI-LXX). Fraade further develops the appropriation of pre-Rabbinic
materials into Rabbinic midrash. Fraade, From Tradition to Commentary : Torah and Its
Interpretation in the Midrash Sifre to Deuteronomy (Albany: State University of New York Press,
1991), 28-68. These are not quotations like those occasionally found in patristic sources, so that
there is no explicit relationship between transmission of a text and transmission of an interpretive
tradition.
45
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The language(s) in which the texts were composed and transmitted effects
our ability to reconstruct both the key terms of the discourse and the audience(s)
addressed by the text.48 Seth Schwarz has suggested that at the turn of the era,
being able to compose in Hebrew language had status only in association with
Temple circles dominated by the priesthood. Most Jews spoke Greek or
Aramaic, particularly, but not only, in the diaspora.49 Interaction within a
common milieu is suggested by emphasis on Moses' mediatorial role through
intercessory prayer, explicit incorporation and engagement with the history of
and following Joshua, and de-emphasis on the role of the priest. Perhaps most
significant is that both T. Mos. and L.A.B. suggest that Moses knew the amount of
time between his death and the end time (T. Mos. 10:12; L.A.B. 19:14-15).

Greek seems to have been the dominant language of diaspora Jewish communities in Egypt
and Asia Minor. The extent to which Jewish communities in North Africa and Italy used Latin
during the first century is still unknown. There is very little evidence for composition of Hebrew
literature outside of Palestine, but various Aramaic dialects are attested for communities in Syria
and the eastern Mediterranean. The Ethiopic dialect, Ge'ez, is a Semitic language. The NT book
of the Acts of the Apostles distinguishes between Hebrews and Hellenists (Acts 6:1; 9:29; 11:20),
perhaps primarily on the basis of language. The "Hellenists" referred to in Acts 6:1; 9:29 appear
to be associated with diaspora communities, although they are located in Jerusalem. The "Jews"
(Ἰουδαίοι) of Acts 11:19 are contrasted to the "Hellenists" of Acts 11:20 in a manner that parallels
the distinction between "Hebrews" and "Hellenists" in Acts 6:1. The use of "Jews" rather than
"Hebrews" with respect to the population of Antioch may reflect Hebrew as a language common
to Jews and Samaritans.
49 Schwartz, "Language, Power and Identity in Ancient Palestine," Past & Present 148 (1995).
48
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1.3 A Succession of Prophets or a Canon of Texts? The Witness of Josephus
At the end of the first century, Josephus makes an argument in defense of his
own Antiquities in Contra Apion 1.[6-10].28-58. Writing prophets figure
prominently in this argument as the key factor distinguishing earlier, sacred
records, from later records "not worthy of the same trust" (C.A. 1.[8].41):
From Artaxerxes to our own time eacha has been written, but it is not
worthy of the same trust as those before themb since there is no accurate
succession of prophets.50
There are thirteen sacred books, which relate events following the death of Moses
until Artaxerxes (C.A. 1.[8].40),51 corresponding to Ant. 5.[1.1].1 - 11.[6.13].296.
For the period from Artaxerxes to Josephus' own time, described in Ant.
11.[7.1].297 - 20.[12.1].258, there are records, but not "an accurate succession of
prophets." These later records are not sacred, but this does not prevent Josephus
from using the later records to construct his own history for the period from

ἀπὸ δὲ Ἀρταξέρξου μέχρι τοῦ καθ’ἡμᾶς χρόνου γέγραπται μὲν ἕκαστα, πίστεως δ’ οὐχ
ὁμοίας ἠξίωται τοῖς πρὸ αὐτῶν διὰ τὸ μὴ γενέσθαι τὴν τῶν προφητῶν ἀκριβῆ διαδοχήν. aI
replace Thackeray's translation "the complete history" with "each" = ἕκαστα. Barclay translates
"each event." bI use "trust" rather than "credit" following Barclay, but leave ambiguous whether
πρὸ αὐτῶν refers to the the records or events/oracles. Barclay, Against Apion (ed. Mason; 10;
Leiden; Boston: Brill, 2007), 30. Except where noted, quotations from Josephus follow the text
and translation of Josephus, "Josephus in Nine [I.E. Ten] Volumes," translated by Thackeray (The
Loeb Classical Library.
51 This division in the records does not correspond to a clear division in the Antiquities. The
eulogy for Daniel (Ant. 10.[11.7].267, 281) resembles Josephus' eulogy of Moses (Ant. 4.[8.49].331),
particularly in the emphasis placed on books still read by us. Daniel is not associated with
Artaxerxes. Josephus narrates the sin of the high priest John, which brings about punishment
under Bagoses, (Ant. 11.[7.1].297-301) as a mirror of the narrative corresponding to the canonical
Esther (Ant. 11.[6.1-13].184-296) in the same book of the Antiquities.
50
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Artaxerxes to approximately the death of Herod the Great, when he could not
have personal knowledge of events.52 Investigation of what Josephus means by
an "accurate succession of prophets" has been obscured by the relevance of this
statement as evidence for the interrelated ideas of a canon of scripture53 and the
cessation of prophecy.54
Josephus describes a tripartite succession of priests, prophets, and texts in
defense of both the antiquity of Jewish people,55 and the superiority of his own

Josephus was born in the first year of the reign of Gaius; his father, Matthias, was born in the
tenth year of Archelaus (Life [1].5). The death of Herod the Great marks the end of the first book
of War; but occurs in Antiquities 17.[8].191. The seventeenth book of the Antiquities ends with the
banishment of Herod's son Archelaus. It is improbable that Josephus would have personal
knowledge, or even personal acquaintance with others having personal knowledge, for the
period prior to the death of Herod the Great.
53 Van der Toorn describes the canon as an authoritative list of books that constituted a "national
library," but which was flexible enough to vary with time and between communities. Toorn,
Scribal Culture and the Making of the Hebrew Bible, 202-224. Wyrick summarizes various positions
concerning the state of the canon as "open" or "closed" during the first century. He argues
convincingly for the more dynamic conception of a "canonical process" based upon the
anthropological study of ritual. Wyrick, The Ascension of Authorship (Cambridge, MA and
London, England: Harvard University Press, 2004), 185-190.
54 Van der Toorn argues for an ideology of an "age of revelation" that is already past around the
third century, instead of using the language of cessation. Toorn, Scribal Culture and the Making of
the Hebrew Bible, 217-221. Barclay argues that the passage emphasizes the authoritative status of
the canon, without implying that prophecy ceased. Barclay, Against Apion, 30-31 nn.165, 167-168.
Feldman, "Prophets and Prophecy," 387,397-398, 400, 405-406 An outstanding critique of the idea
of cessation is given by Rebecca Gray. She argues convincingly that modern scholars have
retrojected concepts of prophets and prophecy from the canonical prophetic books onto Josephus'
descriptions of prophetic figures of the Second Temple period under the influence of the
theological concept of a cessation of prophecy. Gray, Prophetic Figures, 7-34; 164-167.
Blenkinsopp suggests that Josephus considers his historical writing as an extension of his
prophetic calling. Blenkinsopp, "Prophecy and Priesthood," 241 Wyrick stands out in seriously
examining Josephus' concept of "succession." Wyrick, The Ascension of Authorship, 167-171.
55 C.A. 1.[1].1-4, 7-8
52
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histories.56 The foundation of the argument is an intrinsic relationship between
the priests and the ancient Jewish texts. Although the priests, particularly the
high priests, have a role in guarding the records (C. A. 1.[6].29), this relationship
is as much an analogy as a physical relationship of writing or transmission. 57
Josephus has set out a situation in which some writings are set aside as sacred,
and preserved in the Temple, just as one family has been set apart for divine
service in the Temple as priests. Just as the pure descent of a priest is necessary

The justification of Josephus' own histories and authority to write becomes explicit in C. A. 1.[910].47-56, breaking into the overall argument. His claim to knowledge of the ancient history
related in the Antiquities depends on the records he uses as sources to provide him with the
personal knowledge of ancient events (C.A. 1.[10].54). Josephus' construction of sequences of
successors, a succession rather than a list of successors, is intrinsically tied to the narrative
continuity of his Antiquities, and does not require precedent in his tradition. His own status as a
priest, that is, a participant, μετεσχηνώς, in the philosophies written in them, enables him to
interpret, μεθερμηνεύειν, these records more readily than his competitors (C.A. 1.[10].54-55; cf.
Life [1-2].1-12).
57 Most interpreters assume that the prophets wrote, and the priests ensured the accurate
transmission of the texts, overlooking the analogy between sacred tribe and sacred text. Wyrick
notes that, "These priests were charged with the keeping of records (anagraphai); their lineage
ensured that the manuscripts of the Hebrew scriptures remained pure, just as the scriptures
demanded that their lineage remained pure" Wyrick, The Ascension of Authorship, 170. But he
goes on to say, "Josephus appeals to the human textualizers of the Hebrew Bible in order that,
through them, he might explain the Jewish differentiation between sacred and non-sacred
writings. According to Josephus, those writings with a suitable prophetic witness were
determined to be sacred texts, while writings attributed to individuals who could not be vouched
for were left off the list." Wyrick, The Ascension of Authorship, 201-202. Gray also assigns the care
and preservation of the texts to the priests, noting Ant. 4.304, where Moses hands the books he
has written to the priests (cf. Deut 31:9). She goes on to say, "Josephus nowhere explains why he
supposed that the care and preservation of sacred books should be a specifically priestly
responsibility or why priests could be relied upon to preserve such texts "with scrupulous
accuracy"; apparently he felt these things were so obvious that they required no explanation."
Gray, Prophetic Figures, 11.
56
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for service (C.A. 1.[7].30-35), so also pure "descent," defined in terms of prophetic
writers, is necessary for a text (C. A. 1.[7].37):
It therefore naturally, or rather necessarily, follows (seeing that with us it
is not open to everybody to write the records, and that there is no
discrepancy in what is written); seeing that, on the contrary, the prophets
alone had this privilege, obtaining their knowledge of the most remote
and ancient history through the inspiration which they owed to God, and
committing to writing a clear account of the events of their own time just
as they occurred58
The analogy hinges on the act of writing as the "birth" of a text.59 Just as priests
who transgress are not permitted to serve at the altar (C.A. 1.[7].36), so also there
is no discrepancy in the records. The prophets after Moses, writing the events of

58

εἰκότως οὖν, μᾶλλον δὲ ἀναγκαίως, ἅτε μήτε τοῦ γράγειν αὐτεξουσίου πᾶσιν ὄντος μήτε
τινὸς ἐν τοῖς γραφομένοις ἐνούσης διαφωνίας, ἀλλὰ μόνον τῶν προφητῶν τὰ μὲν ἀνωτάτω
καὶ παλαιότατα κατὰ τὴν ἐπίπνοιαν τὴν ἀπὸ τοῦ θεοῦ μαθόντων, τὰ δὲ καθ’
αὑτοὺς ὡς ἐγένετο σαφῶς συγγραφόντων
59 Josephus makes a sudden shift from priestly records of their own genealogy to prophetic
recording of events in C. A. 1.[7].37, which modern scholars find puzzling. Josephus clearly
understands the careful genealogical records of the priests and their succession to be related to
the accuracy of the historical texts. However, he never makes an explicit connection between the
two types of “records” (ἀναγράφη). Barclay, Against Apion, 28 n. 150. Bilde says “The main
problem in our text could be claimed to lie in 1.37-38/39, where Josephus appears to make two
short circuits, one from the priestly genealogies to the Jewish Bible, and one from the “priests” to
the “prophets.” Bilde. "Contra Apionem 1.28-56," in; Josephus' Contra Apionem (eds. Feldman and
Levison; vol. 34 of Arbeiten Zur Geschicte Antiken Judentums Und Des Urchristentums, eds. Hengel,
et al.; Leiden, New York, Koln: Brill, 1996), 102. The purity of the priestly line is consistent with
the ideal of Plato's his Republic, Statesman, and Laws. The use of genealogies to demonstrate the
antiquity of a culture has a precedent in Herodotus’ description of the encounter between
Hecataeus of Miletus and the Egyptian priests of Thebes (Histories 2.143). A similar encounter
occurs between the Athenian lawgiver Solon and the Egyptian priests of Saïs in Plato’s Timeaus
(22ac). Droge. "Josephus between Greeks and Barbarians," in; Josephus' Contra Apion (eds.
Feldman and Levison; Leiden, New York, Koln: E.J. Brill, 1996), 120. Gray notes, "The role of the
priests in relation to the the sacred books and the prophets who wrote them is more difficult to
establish. Commentators are often puzzled by Josephus' inclusion in 1.30-1.36, of an argument
concerning the keeping of priestly genealogies." Gray, Prophetic Figures, 10.
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their own time, all agree with most ancient history written by Moses.60 Josephus
described the relationship in somewhat more concrete terms in Ant. 1.[Pr 3].14:
But, speaking generally, the main lesson to be learnt from this history by
any who care to peruse it is that men who conform to the will of God, and
do not venture to transgress the laws that have been excellently laid
down, prosper in all things beyond belief, and for their reward are offered
by God felicity; whereas in proportion as they depart from the strict
obedience of these laws, things (else) practicable become impracticable,
and whatever imaginary good thing they strive to do ends in irretrievable
disasters.61
As the "laws that have been excellently laid down," the books of Moses are the
standard against which the writings of the prophets are measured. The
prophetic writings after Moses are "sacred books" because they reinforce the

The laws and traditional history are explicitly attributed to Moses (C.A. 1.[8].39), and Moses is
described as receiving divine instruction (C.A. 1.[7].37; C.A. 2.[16].160). These are the records
taught to all Jews from birth (C.A. 2.[16].157-167); [17].175), and they are willing to die to defend
(C.A. 1.[8].43). No discrepancy with the law of Moses is permitted as C.A. 2.[20].182-183 makes
clear. Gray comments, "Also because the dispute in Against Apion concerns the origin and earliest
history of the Jews, Josephus' attention is focused on his sources for that period, the five books of
Moses; his comments in 1.40 about the works of the successors to Moses and in 1.41 about more
recent histories are not fully developed and their meaning is not clear." Gray, Prophetic Figures, 10.
Zuleika Rodgers uses the concept of Mosaic discourse to reconcile Josephus' construction of the
law of Moses as theokratia in C.A. 2.[14-39].145-286 with the giving of the law in the Antiquities.
Rodgers. "Josephus' "Theokratia" and Mosaic Discourse: The Actualization of the Revelation at
Sinai," in; The Significance of Sinai (eds. Brooke, et al.; Leiden, Boston: Brill, 2008).
60

61

Ant. 1.[Pr].14 τὸ σύνολον δὲ μάλιστά τις ἂν ἐκ ταύτης μάθοι τῆς ἱστορίας ἐθελήσας αὐτὴν
διελθεῖν, ὅτι τοῖς μὲν θεοῦ γνώμῃ κατακολουθοῦσι καὶ τὰ καλῶς νομοθετηθέντα μὴ
τολμῶσι παραβαίνειν πάντα κατορθοῦται πέρα πίστεως καὶ γέρας εὐδαιμονία πρόκειται
παρὰ θεοῦ. καθ' ὅσον δ' ἂν ἀποστῶσι τῆς τούτων ἀκριβοῦς ἐπιμελείας, ἄπορα μὲν γίνεται
τὰ πόριμα, τρέπεται δὲ εἰς συμφορὰς ἀνηκέστους ὅ τι ποτ' ἂν ὡς ἀγαθὸν δρᾶν σπουδάσωσιν.
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authority of the laws laid down by Moses, by showing the divine reward for
obedience and divine punishment for disobedience.62
In his extensive study of the concept of authorship in antiquity, Jed Wyrick
argues that in this passage Josephus articulates several distinct ideas which give
rise to a concept of the prophetic author through a later dialectic with Hellenistic
concepts of writing.63 He argues convincingly that for Josephus and the tradition
he represents, the prophetic writer is associated with textualization and not
"authorship."64 But the many prophets identified in his Antiquities65 have been
compiled into the thirteen records (C.A. 1.[8].40) which provide Josephus with
models of Jewish historiography.66 Taking this one step further, I suggest that for
Josephus (and some?, all? of his contemporaries) the centrality of a named figure
in a textual narrative implies "textualization." Wyrick's study highlights that

In this use of history to demonstrate the law as the will of God, Josephus agrees with Philo of
Alexandria (Vita Mos. 2.47, 53-65). Philo, however, uses only Pentateuchal examples to
demonstrate his point. Significantly, Philo recognizes that the Jews of his time are not more
prosperous than other nations, which inhibits other groups from recognizing the superiority and
authority of the Mosaic law (Vita Mos. 2.43-44).
63 Wyrick, The Ascension of Authorship.
64 Wyrick, The Ascension of Authorship, 129. Wyrick uses b. Baba Bathra 14b-15a and a variety of
attributions, including the prophetic source citations of Chronicles to establish that the prophetic
writer of sacred texts is a traditional understanding prevalent during the Second Temple period.
Wyrick, The Ascension of Authorship, 71-79; 80-110.
65 See particularly the detailed lists compiled by Feldman, "Prophets and Prophecy," 389-393 In
addition to identifying many more prophets than there are sacred books, Josephus does not
mention seven of the minor prophets at all. Begg, "The "Classical Prophets" in Josephus'
Antiquities," 13 (1988): 343.
66 Blenkinsopp, "Prophecy and Priesthood," 241-242 Blenkinsopp refers only to Chronicles-EzraNehemiah as the models for Josephus.
62
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attribution, which associates names with books, is a process of transmission
which may have significantly different meaning for the people who write texts in
the first century C.E. than it does for the later tradents who preserve the texts.67
In Josephus, the key word αὐτεξουσία, meaning in one's power or freely
chosen, expresses the attribute distinguishing Greek history writers, as
competitors for fame and influence, from prophetic writers (C. A. 1.[7].37).68
Again in C. A. 2.[17].173, free choice, αὐτεξουσία, is opposed to the rule of the
law (C. A. 2.[17].173-174; cf. Ant. 4.146)69 which puts piety, εὐσέβεια, as the chief
virtue (C. A. 2.[16].170-171). As used by Josephus, αὐτεξουσία implies the
presumption prohibited for prophetic speech (Deut 18:20, 22; Heb.  ;זָ דֹוןGreek
ἀσέβεια) applied to recording events in written documents.

Wyrick, The Ascension of Authorship, 79-110. Note that van der Toorn argues for scribal
composition as a typically anonymous process. Toorn, Scribal Culture and the Making of the Hebrew
Bible, 37-52.
68 Wyrick focuses on competition, as reflecting Greek "ownership," and on inventiveness, as
originality, as the key elements of Josephus critique to argue that for Josephus, and, by
implication, the tradition he represents, "authorship" with its implications of originality and
ownership, is fundamentally unreliable. He closes with a penetrating analysis of anachronistic
tendencies in current scholarship on Greek and Jewish roots of Josephus' historiography. Wyrick,
The Ascension of Authorship, 111-135 esp. 130-135.
69 Barclay notes that for Josephus, free choice is antithetical to both Roman discipline and Judaean
religion. Barclay, Against Apion, 268 n.683.
67
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Rebecca Gray noted that for Josephus, prophets, both ancient and
contemporary, were primarily individuals with special insight into the future.70
She demonstrated that Josephus identifies a number of prophetic figures during
the Second Temple period. His presentation of true prophets includes reporting
the fulfillment of their predictions (cf. Deut 18:22).71 Josephus rarely reports the
actual words of prophets designated as false, emphasizing that their deceptive
claims to divine guidance lead their followers into death and destruction (Deut
18:20,22).72 This concern with prophecy and fulfillment is not new to the first
century C. E., or unique to Josephus. On the contrary, the prevalence of these
issues in later biblical books73 and in Qumran exegesis74 suggests that this

She points out that most modern scholars distinguish "mere prediction" from "genuine
prophecy," but that Josephus does not share this view. For Josephus, predictions vary widely in
terms of both time-span and scope of the events predicted, and this variation is reflected in the
value placed on individual prophets. Yet for Josephus, prophecy that is limited in scope may still
be true prophecy. She notes that Josephus is particularly interested in prophetic figures from the
more literate strata of society, in part because he believes that knowledge of the prophecies of
sacred books contributes to accurate prediction in the present. Gray, Prophetic Figures, 164-167.
71 Gray discusses Essene prophets and other isolated individuals whom Josephus treats as
genuine. Gray, Prophetic Figures, 80-111; 145-163.
72 Josephus designates the "sign prophets", e.g. Theudas, and the Egyptian, as false prophets.
Gray, Prophetic Figures, 112-144. 164-167
73 Michael Fishbane states, "This ideology of the fulfillment of divine oracles could bring in its
wake a number of interesting consequences. For example, the occurrence of certain historical
events which appeared to be of particular significance could be anachronistically interpolated
into older oracles. In this way, realized events are given prestige, after the fact, as ancient divine
predictions, and the overall character and future validity of divine prognostications is
underscored. Such is the case with the sixty-five year oracle found in Isa 7:8b. As is generally
agreed, this oddly specific prediction is best understood as a vaticinium ex eventu from after the
fall of Ephraim. Comparably, the ideology of the fulfillment of oracles even led to entirely
specious references to realized prophecy even though no such oracle is known or ever referred to (cf. 2
70
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complex temporal dimension75 was foundational to the literary culture of the
Second Temple period. It is likely that concern for proper association of
prophecy and fulfillment in historical narrative distinguishes an "accurate
succession of prophets," from an inaccurate one, at least in Josephus' own mind.
Concern with the sequence of prophets, or more particularly their oracles,
distinguishes sacred history from history relating, for instance, the great deeds of
a king.76 But this type of history can only be written when events have reached

Kgs 24:25-27). . . . As these examples suggest, and many more confirm, the pattern of promise and
fulfillment of divine oracles is particularly dominant in the book of Kings. Indeed the prevalence
of this scheme in this post-exilic corpus seems to be part of an intense preoccupation with the
power of prophecy at this time. Fishbane, Biblical Interpretation in Ancient Israel, 468-469.
74 Dimant, "Exegesis and Time in the Pesharim from Qumran," REJ 167 (2009). Dimant. "Time,
Torah and Prophecy at Qumran," in; Religiöse Philosophie Und Philosophische Religion Der Frühen
Kaiserzeit: Literaturgeschichtliche Perspectiven (eds. Hirsch-Luipold, et al.; Tübingen: Mohr Siebeck,
2008).
75 Louis Feldman discusses the various temporal dimensions in Josephus histories, especially the
Antiquities, in connection with prophets and prophecy. Feldman, "Prophets and Prophecy," 394397
76 For example, Justus of Tiberius (Life [65].336-365). Whiston notes: "The character of this history
of Justus of Tiberias, the rival of our Josephus, which is now lost, with its only remaining
fragment, are given us by a very able critic, Photius, who read that history. It is in the 33rd code
of his Bibliotheca, and runs thus: "I have read (says Photius) the chronology of Justus of Tiberias,
whose title is this, [The Chronology of] the Kings of Judah which succeeded one another. This
[Justus] came out of the city of Tiberias in Galilee. He begins his history from Moses, and ends it
not till the death of Agrippa, the seventh [ruler] of the family of Herod, and the last king of the
Jews; who took the government under Claudius, had it augmented under Nero, and still more
augmented by Vespasian. He died in the third year of Trajan, where also his history ends. He is
very concise in his language, and slightly passes over those affairs that were most necessary to be
insisted on; and being under the Jewish prejudices, as indeed he was himself also a Jew by birth,
he makes not the least mention of the appearance of Christ, or what things happened to him, or
of the wonderful works that he did. He was the son of a certain Jew, whose name was Pistus. He
was a man, as he is described by Josephus, of a most profligate character; a slave both to money
and to pleasures. In public affairs he was opposite to Josephus; and it is related, that he laid many
plots against him; but that Josephus, though he had his enemy frequently under his power, did
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some type of completion and by someone, who recognizes the connection
between prediction and significant event, who is in some sense prophet.77 When
Josephus legitimates his own authority to write a text reflecting an "accurate
succession of prophets," i.e. his Antiquities, it is because the events are compelling
(Ant. 1.[Pr].3-4),78 and he can interpret them correctly as a priest (C.A. 1.[10].5455; cf. Life [1-2].1-12). Josephus' status as a prophet is implicit, if it is present at
all.79
Although Josephus refers to a succession, διαδοχή, of prophets after Moses,
the succession appears to be a narrative sequence of people associated with

only reproach him in words, and so let him go without further punishment. He says also, that the
history which this man wrote is, for the main, fabulous, and chiefly as to those parts where he
describes the Roman war with the Jews, and the taking of Jerusalem." Flavius Josephus. The
Works of Flavius Josephus. Translated by. William Whiston, A.M. Auburn and Buffalo. John E.
Beardsley. 1895. Note to Life of Josephus [65]
77 As noted by Wyrick, Josephus employs Plato's a lineage of prophets who are judges over
mantic utterances (Timaeus 71e-72b). Wyrick, The Ascension of Authorship, 179-183. Josephus
applies this to writers of sacred books, but not prophets. See also: Feldman, "Prophets and
Prophecy," 397-400
78 Josephus uses βιάζειν, "to compel," with reference to his own writing, with the "necessity of events,"
τὴ τῶν πραγμάτων ἀναγκή, as the compelling factor.
79

In his own time, Josephus was known as the Jewish "prophet" of the Flavian dynasty. See for
instance: Suetonius "Vespasian" [5]: "When he consulted the oracle of the god of Carmel in
Judaea, the lots were so encouraging as to promise that whatever plan he was contemplating and
turning over in his mind, no matter how ambitious, would be fulfilled. And one of the captives
of noble birth, Josephus, when he was thrown into chains, insisted that the same man would
shortly set him free but that he would then be emperor.
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prophetic oracles tied to the course of events.80 The succession of prophets is
attested by sacred books, which record the oracles and the events, but this does
not imply that every prophet writes a sacred book. For Josephus, there is
succession of prophets following Moses, the unequalled prophet and model of
virtue (Ant. 4.[39].329-331), and a succession of sacred texts following the Mosaic
Pentateuch. This narrative sequence does not imply something handed down or
received in sense that m.Avot or the apostolic succession does.81 But neither is it
a chronological list of figures "in their generations" as in the praise of ancestors
(Sir 44:1-50:21).

1.4 Mosaic Discourse and Prophetic Discourse
Hindy Najman described a Mosaic discourse operative in four Second
Temple texts as a conceptual tool for investigation of pseudepigraphic
attribution. The study used Foucault's concept of discourse to re-examine

The closest parallel in Josephus is the line of political succession which continues despite breaks
in the mechanism of succession. Although Wyrick notes this sense, he focuses on succession as
transmission. Wyrick, The Ascension of Authorship, 171-179.
81 Barclay, Against Apion, 30-31 n.169. Wyrick provides an excellent analysis, although I disagree
with his proposal of a "disposition to write." Wyrick, The Ascension of Authorship, 160-163.
Although Josephus may adopt his language from the philosophical schools, his depiction of
prophets does not generally depend on a teacher-student relationship. Bickerman. "The Chain of
the Pharisaic Tradition," in; Studies in Jewish and Christian History (ed. Tropper; Leiden, Boston:
Brill, 1976), 538-540.
80
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attribution to Moses, as founder.82 The fundamental premise of the work was
that two key aspects of the modern concept of authorship were anachronistic
with respect to pseudepigraphy in Second Temple texts: authorial intention to
produce the text; and the text as intellectual property of the author.83 Najman
identified four claims operative in Deuteronomy, the Temple Scroll, Jubilees, and
Philo of Alexandria as characteristic of Mosaic discourse. These are: a claim to
authority through the reworking and expanding of older traditions through
interpretation; a claim to be an authentic expression of the Torah of Moses; a
claim to re-presentation of the revelation at Sinai; and an association with or
claim to production by Moses.84
Najman proposed that the continuous expansion and augmentation of the
role of Moses in Deuteronomy and Second Temple literature was linked to
attribution of the authoritative law to Moses. Expansion and augmentation of

Foucault. "What Is an Author?," in; The Foucault Reader (ed. Rabinow; New York: Pantheon
Books, 1984), 101-120.
83 Najman, Losing the Temple and Recovering the Future : An Analysis of 4 Ezra (New York, NY:
Cambridge University Press, 2014), 37-38. Najman, Seconding Sinai, 9-16. The historical context of
the modern designation of some texts as pseudepigrapha is outlined in Reed, "The Modern
Invention of 'Old Testament Pseudepigrapha'," Terry Wilder examines the question of
intellectual property with respect to New Testament pseudepigraphy, but in the context of GrecoRoman letters, not "Old Testament" pseudepigrapha. Wilder, Pseudonymity, the New Testament
and Deception : An Inquiry into Intention and Reception (Lanham, Md.: University Press of America,
2004), 35-73. Explicit examples of "Old Testament pseudepigrapha" that, in part, use the letter
form are associated with the names of Baruch and Jeremiah (Baruch 6 (Latin) = Letter of Jeremiah
(Greek) in the Apocrypha), Syriac Apocalypse of Baruch).
84 Najman, Seconding Sinai, 16-17.
82
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the list of laws included under the heading of the Torah of Moses was linked to
expansion and augmentation of Moses' role as founder. She suggested that
desire to return to the authentic teaching associated with the prophetic status of
Moses is reflected in idealization of Moses in ways linked to various notions of
authority.85
John Collins has argued that the Maccabean revolt represents a watershed
with respect to the Law of Moses.86 The rebellion itself arose out of the threat to
cultic performance in Jerusalem, first by changes instituted within the
priesthood, and ultimately by Antiochus Epiphanes. The rallying cry of the
rebellion was defense of the ancestral laws and covenant (1Macc 2:44-47;
Josephus Ant. 12.278). Hasmonean autonomy was accompanied by a shift in
emphasis from law as text to performance of the law as reflected in the halakhic
debate of 4QMMT.87 The different formulations of the ancestral law in texts such
as the Temple Scroll and Jubilees are products of these debates within priestly
circles.88 The observed fluidity of the arrangement of the laws is a concrete

Najman, Seconding Sinai, 10-16.
Collins, "The Transformation of the Torah in Second Temple Judaism," JSJ 43 (2012).
87 Territorial expansion under John Hyrcanus and Alexander Janneus during the later second
century B.C.E. made the Law of Moses authoritative in the territories surrounding Judaea Idumea, Samaria, Galilee, and Iturea - but to an unknown degree. Collins, "Transformation," 462470
88 Collins, "Transformation," 470-474
85
86
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manifestation of the development of a concept, as defined by Foucault, 89 of
ancestral law identified as Torah of Moses. By the first century, if not before, this
concept was operative outside the priestly circles of Jerusalem, reflected Philo of
Alexandria's arrangement of the laws in the Decalogue and four books of Special
Legislation. In the transformation that Collins has outlined, the concept of the
Torah of Moses has traditional and ancestral authority, while the individual laws
have divine authority as oracles, words spoken by God through Moses.90 Insofar
as various prophetic oracles spoken to others, e.g. Isaiah, Jeremiah, Abraham,
have also been preserved and recorded, these may also be considered words
spoken by God having authority (cf. Bar 2:1,20; 3:4), and arranged with the laws
spoken through Moses. These various arrangements of oracles may be recorded

For Foucault, a "concept" is an arrangement of statements, involving various orderings of
enunciative series according to various types of dependence within a field of presence. At any
given time, the field of presence includes the statements taken up into the discourse as truthful
and statements which are contested. Viewed diachronically, the field of presence is
fundamentally connected to memory, so that statements present at one time may drop out of
later discourse by being "forgotten" or not mentioned again. Foucault, The Archaeology of
Knowledge (trans. Smith; London: Tavistock, 1972), 56-63.
90 George van Kooten has tried to trace a distinction between that ancestral, oracular, and
prophetic authority in the use of Scripture by Philo of Alexandria and Paul. Van Kooten.
"Ancestral, Oracular and Prophetic Authority: "Scriptural Authority" According to Paul and
Philo," in; Authoritative Scriptures in Ancient Judaism (ed. Popovic; Leiden, Boston: Brill, 2010).
89
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in texts,91 but they are embodied, or not, by the performance of priests and
people.
The specific claims associated with Mosaic discourse highlight a close
association of Moses as founder with the Sinai revelation as inaugural event. The
promise of the prophet like Moses is intrinsically related to the Sinai event,
through the request of the people not to hear (Deut 18:16-17; cf. Exod 20:16 (19
OG); Deut 5:21-24 (24-27 OG,NRSV)). The relationship is made textually explicit
in the "pre-Samaritan"92 text of 4QpaleoExodusm, ca. 100-75 B.C.E.,93 which seems

Najman never clearly identifies either the ancestral law or Torah of Moses as a concept in the
discourse, although it is certainly implied by her discussion.
92 The designation "pre-Samaritan" for some Biblical manuscripts found at Qumran implies a
connection between the producer(s) of this recension and the Samaritan community that has not
been demonstrated. It has been suggested that the pre-Samaritan text is an "academic" version
which pays special attention to narrative consistency. Ben Dov, "Early Texts of the Torah," JAJ 4
(2013). There is considerable debate concerning the date at which the Samaritan Pentateuch
assumed its present, canonical form. The use of paleo-Hebrew script can be taken as evidence for
origins in the Persian period. A large number of variants common to the Samaritan Pentateuch
and the Septuagint tradition suggest common use of an early tradition. The "pre-Samaritan" texts
at Qumran, which contain many of the variants present in the Samaritan Pentateuch, but do not
contain the passages which designate Mt. Gerizim as "the place the L ORD has chosen," have been
91

interpreted to suggest that these passage represent a later layer finalized in the second or third century C. E.
Space does not permit full discussion of the issue here, and it is necessary only to note that the tradition
concerning the prophet "like Moses" clearly predates the first century. Anderson and Giles, The Samaritan
Pentateuch : An Introduction to Its Origin, History, and Significance for Biblical Studies (Atlanta: Society of
Biblical Literature, 2012), 7-23.

4QpaleoExodusm. Sanderson, An Exodus Scroll from Qumran : 4qpaleoexodm and the Samaritan
Tradition (Atlanta, Ga.: Scholars Press, 1986). Skehan, et al., Qumrân Cave 4. IV : Palaeo-Hebrew and
Greek Biblical Manuscripts (Oxford: Clarendon Press, 1992), 53-102. Skehan, "Qumran and the
Present State of Old Testament Text Studies: The Masoretic Text," JBL 78 (1959). The text is
poorly preserved at this location, but cannot be reconstructed without including a form of this
passage. The conflated passage is apparently incorporated into two additional texts. 4Q 158
Reworked Pentateuch is written in Herodian script dating to the middle or late first century B.C.E.
It uses the full orthography characteristic of the Qumran sect. Segal, "Biblical Exegesis in 4Q158:
93
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to have incorporated a portion of the law of the prophet following Exod 20:18.
The reading conflates the passages reporting the people's response to the Sinai
revelation (Deut 18:16; cf. Exod 20:16 (19 OG); Deut 5:21-24 (24-27 OG,NRSV)) and
the divine response to the people (Deut 18:17; cf. Deut 5:25-26 (28-29 OG, NRSV))
into the account of the Sinai revelation in Exodus, explicitly incorporating
concern with the heart to obey the divine laws (Deut 5:26 (29 OG, NRSV)).94 The
harmonization places the divine speech in its proper narrative sequence, 95 but
isolates Deut 18:18-19 from Deut 18:15 and the administrative context of Deut
16:18-18:22. Implicitly at least, the words of the prophet(s), like the words of
Moses, have authority deriving from ascent to receive ongoing revelation, as at
Sinai.96

Techniques and Genre," 19 (1998). Tov, "Rewritten Bible Compositions and Biblical Manuscripts,
with Special Attention to the Samaritan Pentateuch," DSD 5 (1998): 16-18. 4Q 175 Testimonia was
apparently written in by the scribe of the Community Rule. Allegro, Qumrân Cave 4. I (4Q1584Q186) (Oxford: Clarendon Press, 1968).
94 Integration with the Sinai revelation is based upon the parallel between Exod 20:19-20 and Deut
18:16-17 and Deut 5:20-23. Ben Dov challenges the view that the text is conflated, noting that the
addition to Exod 20:18 creates a textual doublet. Ben Dov, "Early Texts," 222-226 Tov,
"Rewritten Bible Compositions," Tigay. "Conflation as a Redactional Technique," in; Empirical
Models for Biblical Criticism (ed. Tigay; Philadelphia: University of Pennsylvania Press, 1985), esp.
68-78. Tov, "The Nature and Backgrounds of Harmonizations in Biblical Manuscripts," JSOT 31
(1985).
95 Tigay. "Conflation as a Redactional Technique," 77-78.
96 Jassen, "The Presentation of the Ancient Prophets as Lawgivers at Qumran," JBL 127 (2008).
Recurring reference to "Moses and the Prophets" within Qumran literature seems to assign
authority to prophetic texts along with the text(s) of the Torah. Brooke. "Prophets and Prophecy
in the Qumran Scrolls and the New Testament.", Jassen, "Prophets and Prophecy in the Qumran
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In contrast, the Deuteronomic context, retained in the Temple Scroll,97
prescribes civil and religious authorities (Deut 16:18-18:22), including judges
(Deut 16:18-20), kings (Deut 17:14-20), priests (Deut 17:8-13), and diviners (Deut
18:9-14), concluding with the law of the prophet (Deut 18:15-22). The "prophet
like Moses" may be considered the ultimate, and encompassing, authority among
the offices indicated within the passage, so that Moses becomes the paradigm for
all of these roles.98 All authority of the Second Temple period is in some sense
derived from "prophetic" status through the Deuteronomic law.99 At the same

Community," Lubbe, "A Reinterpretation of 4QTestimonia," RevQ 12 (1986). Goldman, "The
Law of the Prophet as Reflected in 4q375 " Meghillot 5/6 (2007).
97 The law of the prophet in Deut 18:15-22 is incorporated into the scroll in the first few lines of
column 61. Since the top of the column is missing, and the first line is corrupt, it is not possible to
determine whether the scroll included Deut 18:15-17, or how it treated the shift from Moses'
speech in Deut 18:15-17 to divine speech in Deut 18:18-22. The first fully preserved line (61:2)
picks up at Deut 18:21. The Temple Scroll is not an effective witness to the biblical text. It is
clear, however, that the scroll preserved the order of Deut 18-19 intact: giving the priestly
prerequisites (60:1-15 cf. Deut 18:5-7), the prohibitions against divination (60:16-60:21 cf. 18:9-13),
the law of the prophet (61:1-5 cf. Deut 18:19-22) and the law of the witnesses (61.6-12 cf. Deut
19:15-17). The entire section follows the law of the king (56:12-21, cf. Deut 17:14-16) and its
expansion (57-59). The "prophet like Moses" retains its place within the polity of the people.
Wilson and Wills, "Literary Sources of the "Temple Scroll"," HTR 75 (1982), Yadin, The Temple
Scroll (3 plus supplement vols.; Jerusalem: Israel Exploration Society, 1977).
98 Tigay, Deuteronomy (5; Philadelphia: JPS, 1996), 159-178; 453-454. Lohfink. "Distribution of the
Functions of Power: The Laws Concerning Public Offices in Deuteronomy 16:18-18:22," in; A
Song of Power and the Power of Song (ed. Christensen; Winona Lake, IN: Eisenbrauns, 1993).
McBride. "Polity of the Covenant People: The Book of Deuteronomy," in; A Song of Power and the
Power of Song (ed. Christensen; Winona Lake, Ind.: Eisenbrauns, 1993).
99 Van der Toorn perceives a dynamic between the depiction of Moses and the legitimation of
scribal authority in the redaction of Deuteronomy at the beginning of the Second Temple period.
He suggests that promulgation of the law of the prophet initiates the dynamic. Toorn, Scribal
Culture and the Making of the Hebrew Bible, 141-148. Najman identifies imitation as the basis for the
dynamic. Najman. "Contextualize." D'Angelo noted a similar dynamic between the Christology
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time, the idealization of Moses contrasts with proliferation of "prophetic" roles,
making it increasingly difficult to identify a single individual as the prophet like
Moses. The continuity of the promise of a prophet "like Moses" lies in tension
with the idealization of Moses, already present in the divine commendation of
Num 12:6-8 and Moses' epitaph in Deut 34:10-12, which establish a unique status
for Moses.100 The context of Deuteronomy makes a statement about the authority
of Moses, and the prophet like him, over the people.
As a Moses pseudepigraphon, T. Mos. might be expected to participate in
Mosaic discourse, but there is no re-presentation of the Sinai revelation, and no
claim to be an authentic expression of the Torah of Moses.101 It mimics the voice
of Deuteronomy102 by presenting speeches of Moses (T. Mos. 1:10-10:15, 12:1-13)103

of Hebrews and the depiction of Moses, hinging on a conception of the risen Christ as a "prophet
like Moses." D'Angelo, Moses in the Letter to the Hebrews (Missoula, Montana: Scholars, 1979), 1-2,
259. Meeks, Prophet-King.
100 Petersen. "The Ambiguous Role of Moses as Prophet," in; Israel's Prophets and Israel's Past (eds.
Kelle and Moore; vol. 446 of Library of Hebrew Bible/Old Testament Studies; New York: T & T Clark,
2006). Miller. ""Moses My Servant": The Deuteronomic Portrait of Moses," in; A Song of Power
and the Power of Song : Essays on the Book of Deuteronomy (ed. Christensen; vol. 3 of Sources for
Biblical and Theological Study; Winona Lake, Ind.: Eisenbrauns, 1993).
101 Since the publication of Seconding Sinai, other texts have been considered as participants in
Mosaic discourse. Rodgers. "Josephus' "Theokratia"." Allen, Deuteronomy and Exhortation in
Hebrews : A Study in Narrative Re-Presentation (Tübingen: Mohr Siebeck, 2008), 204-223.
102 The Deuteronomic narrator speaks directly to the reader in Deut. 1:1-5; 2:10-12, 20-23; 3:9, 11,
13b-14; 4:41-5:1a; 10:6-7, 9; 27:1a, 9a,11; 28:69; 29:1a; 31:1, 7a, 9-10a, 14a, 14c-16a; 22-23a, 24-25, 30;
32:44-45, 48; 33:1; 34:1-4a; 5-12. In relating Moses' death, the narrator is able to report the
dialogue between Moses and the elders (Deut. 27:1-8), Moses and the Levitical priests (Deut. 27:910), Moses and the divine presence (Deut. 31:14b, 31:16b-21; 32:49-52; and 34:4b, and finally,
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and Joshua (T. Mos. 11:4-18) within an anonymous third person narrative
framework (T. Mos. 1:2-9; 11:1-3; 12:1-2). The narrative frame of T. Mos. defines
the purpose of the text as preparation of Joshua as successor to Moses (T. Mos.
1:5-9; cf. Deut 31:14-21), locating the speech in the tent, when Moses is about to
die. The setting on the eve of Moses' death is characteristic of a testament.104

God’s words to Joshua (Deut. 31:23b). Polzin, Moses and the Deuteronomist : A Literary Study of the
Deuteronomic History : Part One : Deuteronomy, Joshua, Judges (New York: Seabury Press, 1980), 29.
103 This is the end of the existing manuscript, which apparently breaks off in the middle of the
sentence. Other voices, such as God, may have spoken in the missing portion of the text. Charles,
Assumption of Moses, xxviii-xxxvi (Introduction, 28-36).
104 The genre of testament commonly addresses the heirs of the putative author, giving both
revelation and ethical instruction. Roddy, "Ultimate Reflections, Infinite Refractions: Form and
Function in the Elusive Genre of Testamentary Literature," 3 (2003). Kolenkow. "The Literary
Genre "Testament"," in; Early Judaism and Its Modern Interpreters (eds. Kraft and Nickelsburg;
Philadelphia, PA; Atlanta, GA: Fortress; Scholars Press, 1986). The genre has been identified
primarily with respect to the Testaments of the Twelve Patriarchs, with reference to the Testament of
Job, and the Testaments of Isaac and Jacob. The Testament of Abraham does not fit easily within the
genre. Very little attention has been paid to Deuteronomy as an example of, and perhaps the
prototype for the testament as a genre of Second Temple and later literature. Recognition of T.
Mos. as a testament has been affected by three preconceptions. Ceriani identified the manuscript
with the Assumption of Moses reported by early church fathers, and present in some canon lists, in
the publication of the first printed edition. Since the death of Moses is not reported in the
surviving manuscript, the identification has focused attention on the lost ending more than the
existing text. Tromp, The Assumption of Moses, 270-285. It has diverted attention from the text as
Testament, as argued by Charles, Laperrousaz, and Kolenkow. Charles, Assumption of Moses. A
major shift toward consideration of the existing text on its own terms was accomplished with
publication of the Studies on the Testament of Moses by George Nickelsburg. The majority of these
studies concern the historical preview among other historical apocalypses of the Second Temple
period. Rhoads. "The Assumption of Moses and Jewish History: 4 B.C. - A.D. 48," in; Studies on
the Testament of Moses (ed. Nickelsburg; Cambridge, MA: Society of Biblical Literature, 1973).
Kolenkow. "The Assumption of Moses as a Testament," in; Studies on the Testament of Moses (ed.
Nickelsburg; vol. 4 of Septuagint and Cognate Studies; Atlanta: Society of Biblical Literature, 1973).
The final issue concerns its retelling of the commissioning of Joshua in Deut 31-32, and the
relationship of T. Mos. to the ending of Deuteronomy as rewritten Bible. Hofmann, Die Assumptio
Moses. Schalit, Untersuchungen Zur Assumptio Mosis (Leiden: E.J. Brill, 1989). Harrington.
"Interpreting Israel's History: The Testament of Moses as a Rewriting of Deut 31-34," in; Studies
on the Testament of Moses (ed. Nickelsburg; Cambridge, MA: Society of Biblical Literature, 1973).
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Since the narrative frame refers specifically to the book of Deuteronomy (T. Mos.
1:5), T. Mos. is located as a text within a literary context. Beyond expansion and
reworking of a specific episode (Deut 31),105 the reference points toward imitation
of Deuteronomy's narrative style and situation by the author of T. Mos.106 As a
testament, T. Mos. reflects back on Deuteronomy, as its parent text, as a
prototypical testament, spoken to the heirs of Moses (cf. T. Mos. 1:10,16).
In this respect, having our texts in Latin translation is an advantage. The
covenant, Hebrew ברית, Greek διαθήκη, is called testamentum, "will" or
"testament" in the Latin of both T. Mos. and L.A.B., never pactus, "agreement", or
foedus, "treaty."107 The relationship between God and his people is formulated as
a will, transmitting an inheritance, something passed on through successive

105

This specific reference to another book is, to my knowledge, unique within existing
pseudepigraphic literature. If it is original to the text, it is evidence that the Testament is meant to
stand alongside the text of Deuteronomy, rather than replace it. Tromp, The Assumption of Moses,
135-136. The reference to Deuteronomy and the narrated setting is the basis for consideration of
T. Mos. as "rewritten Bible." Hofmann, Die Assumptio Moses. Schalit, Untersuchungen Zur
Assumptio Mosis. Harrington. "Interpreting Israel's History." The reference could, of course,
easily have been inserted by a later copyist, indicating that it was understood as an interpretive
expansion. Charles, Assumption of Moses, 55. Schalit argues for the originality of the verse based
on analogy to Deut 1:4-5. Schalit, Untersuchungen Zur Assumptio Mosis, 64-70.
106 For genre as deriving from interaction with prototypical, i.e. "parent" texts, as distinct from a
classificatory system, see: Newsom. "Spying out the Land," in vol. 63; Bakhtin and Genre Theory in
Biblical Studies (Semeia Studies; Leiden, Boston: Brill, 2008). Wright, "Joining the Club: A
Suggestion About Genre in Early Jewish Texts," DSD 17 (2010).
107 These would reflect an understanding of Deuteronomy as a vassal treaty. Tigay, Deuteronomy,
494-497 (Excursus 27). Rad, Deuteronomy: A Commentary (Philadelphia: Westminster Press, 1966),
21-23. Neither do the texts use civitas, corresponding to πολιτεία, the word used by Josephus to
refer to the laws of Moses as constitution, e.g. Ant. 3.[8.8].213.
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generations. Although T. Mos. can be classified as a Moses pseudepigraphon, it
clearly participates in a discourse, which I call prophetic discourse, concerned
with Moses' successor(s) .
This does not mean that there is no relation between prophetic discourse and
Mosaic discourse. Prophetic discourse, like Mosaic discourse, makes a claim to
authenticity and authority through reworking and expansion of older traditions
through interpretation. The claim to association with Moses, although usually
not a claim to production by Moses, intersects Deut 18:15, 18 through a claim to
be "like Moses," sometimes explicitly through imitation. A founder implies
followers who transmit and build upon the work of the founder. Prophetic
discourse evaluates the successors of Moses, as transmitting and building upon
the Torah of Moses. Although the authority of the prophet is viewed as
stemming from the Sinai revelation, the setting(s) constructed in and by
prophetic discourse tends to move away from Sinai in both time and place. 108
Prophetic discourse also assigns authority to the Mosaic Torah, as "my
words" in Deut 18:18-19:

Brooke. "Moving Mountains: From Sinai to Jerusalem," in; The Significance of Sinai (eds.
Brooke, et al.; Leiden, Boston: Brill, 2008). Najman. "Introduction," in; The Significance of Sinai
(eds. Brooke, et al.; Leiden; Boston: Brill, 2008).
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18 18 I will raise up a prophet for them from among their own people, like
yourself; I will put my words in his mouth and he will speak to them all
that I command him;
19 And if anyone fails to heed the words he speaks in My name, I
Myself will call him to account.109
Divine words in the mouth of the prophets begin with the Torah of Moses, a
fundamental affirmation of Moses as founder. They do not, however, end with
the words of Moses. The oracles spoken through the prophets also have
authority as words spoken in God's name. This authority may be manifested as
re-articulation of older oracles, often as composites, in new situations, or as
statements of fulfillment with respect to particular events (cf. Deut 18:22).
Prophetic discourse emphasizes the past and future consequences of
transgressing the Torah of Moses, particularly destruction and exile, and reward
for obedience, by which God calls men to account. The two discourses are
necessarily intertwined and may be found together in the same texts. It should
also be clear that although I have chosen texts of the first century in which to
identify prophetic discourse, the discourse neither originates in or is limited to
the first century.

18 18 προφήτην ἀναστήσω αὐτοῖς ἐκ τῶν ἀδελφῶν αὐτῶν ὥσπερ σὲ καὶ δώσω τὸ ῥῆμά
μου ἐν τῷ στόματι αὐτοῦ, καὶ λαλήσει αὐτοῖς καθότι ἂν ἐντείλωμαι αὐτῷ· 19 καὶ ὁ
ἄνθρωπος, ὃς ἐὰν μὴ ἀκούσῃ ὅσα ἐὰν λαλήσῃ ὁ προφήτης ἐπὶ τῷ ὀνόματί μου, ἐγὼ ἐκδικήσω
ἐξ αὐτοῦ.
109
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1.5 Law of the Prophet, Interpretation and History
I have proposed that interpretation of the law of the prophet is a focus for
construction of authentic successors of Moses, and have noted the
recontextualization of Deut 18:15-22 in the Samaritan Pentateuch noting that the
passage occurs in other Qumran documents as well. This textual variability has
prompted me to speak of interpretation of the law of the prophet, and not
specifically Deut 18:15-22. The texts in this study do not quote Deut 18:15-22,
either as a lemma to be explained or a proof text to demonstrate an argument.110
What I have proposed is that the law of the prophet supplies intertexts111 used to
authenticate successors of Moses. The texts should reflect interpretive
competition through re-working of specific pericopes used to assign prophetic
status with particular groups, such as priests or Levites.112
Regarding "intertextuality" in rabbinic midrash, Daniel Boyarin adduced
three senses:
The first is that the text is always made up of a mosaic of conscious and
unconscious citation of earlier discourse. The second is that texts may be

The texts do not reflect what Dimant has called "exegetical use" of Deut 18:15-18. Dimant. "Use
and Interpretation of Mikra in the Apocrypha and Pseudepigrapha," in; Mikra (ed. Mulder;
Assen; Philadelphia: Van Gorten; Fortress, 1988).
111 A valuable discussion of significant contributions to intertextuality as it applies to Biblical
literature is given in: Fisk, Do You Not Remember? Scripture, Story and Exegesis in the Rewritten
Bible of Pseudo-Philo (Sheffield: Sheffield Academic Press, 2001), 54-108. The interpretation of
Deut 18:15-22 is compositional interpretation as defined by Dimant. "Use and Interpretation."
112 Brooke. "Shared Intertextual Interpretations." Grossman. "Priesthood as Authority."
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dialogical in nature -- contesting their own assertions as an essential part
of the structure of their discourse -- and that the Bible is a preeminent
example of such a text. The third is that there are cultural codes, again
either conscious or unconscious, which both constrain and allow the
production (not creation) of new texts within the culture; these codes may
be identified with the ideology of the culture, which is made up of the
assumptions that people in the culture automatically make about what
may or may not be true and possible, about what is natural in nature and
in history.113
Boyarin's formulation of intertextuality is particularly apt for this study since the
premise is that the law of the prophet has a role in constraining and allowing
textual production, and as a more or less explicit formulation of an assumption
people in the culture make about what is true or possible. From a
methodological perspective, viewing these texts as a mosaic of conscious and
unconscious citations of earlier discourse acknowledges their obvious reuse of
Biblical literature, while avoiding the unfortunate limitations and connotations
of the term "rewritten Bible."114 Although the original concept applied to
reworking and expanding individual Biblical episodes, 115 its initial association

Boyarin, Intertextuality and the Reading of Midrash (Bloomington: Indiana University Press,
1990), 14.
114 The term "rewritten Bible" was coined soon after publication of the first documents from
Qumran by Geza Vermes to describe a tendency to integrate extrabiblical traditions into a
particular Biblical narrative that he perceived as common to Genesis Apocryphon, Jubilees, and
L.A.B., and rabbinic midrash. Vermès, Scripture and Tradition in Judaism: Haggadic Studies (Leiden,:
Brill, 1973), 67-140.
115 Vermès. "The Genesis of the Concept of "Rewritten Bible"."
113
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with Jubilees and L.A.B. soon led to its application to entire texts. 116 As evidence
for fluidity of the Biblical "text"117 and the profusion of "para?-Biblical"
literature118 during the Second Temple period has mounted up, the term
"rewritten Bible" has been applied to an ever widening range of interpretive
modifications of texts, despite recognition that the term is both anachronistic 119
and misleading. The widespread use of the term "rewritten Bible" reflects the
impression ancient reworking and expansion of traditional materials makes on
modern readers, not the mindset of the ancient writers who produce it. If instead
we speak of a mosaic of allusions to earlier discourse, we can maintain the

Petersen. "Rewritten Bible as a Borderline Phenomenon - Genre, Textual Strategy, or Canonical
Anachronism?," in; Flores Florentino: Dead Sea Scrolls and Other Early Jewish Literature in Honour of
Florentino Garcia Martinez (eds. Hilhorst, et al.; Leiden, Boston: Brill, 2007). Halpern-Amaru,
Rewriting the Bible: Land and Covenant in Post-Biblical Jewish Literature (Valley Forge, PA: Trinity
International, 1994). Begg, Josephus' Account of the Early Divided Monarchy (Aj 8,212-420): Rewriting
the Bible (Leuven: University Press ; Peeters, 1993). Murphy, Pseudo-Philo: Rewriting the Bible
(New York: Oxford University Press, 1993). Harrington. "Interpreting Israel's History."
117 Ben Dov, "Early Texts," Tov. "3 Kingdoms Compared with Similar Rewritten Compositions,"
in; Flores Florentino: Dead Sea Scrolls and Other Early Jewish Literature in Honour of Florentino Garcia
Martinez (eds. Hilhorst, et al.; Leiden, Boston: Brill, 2007). Segal, "Biblical Exegesis in 4Q158,"
Tov, "Rewritten Bible Compositions,"
118 Petersen, "The Riverrun of Rewriting Scripture: From Textual Cannibalism to Scriptural
Completion," JSJ 43 (2012). Segal. "Between Bible and Rewritten Bible," in; Biblical Interpretation
at Qumran (ed. Henze; Grand Rapids, Mich, Cambridge, U.K.: Eerdmans, 2005). Kraft, "ParaMania,"
119 The term "rewritten Bible" assumes that there was one "Bible" to rewrite. Najman argues that
the variety of scriptural traditions were not selectively limited to one authoritative collection of
texts until well after the Second Temple period. Najman, "Vitality of Scripture," Kraft argues
from on technical grounds that the concept "Bible" as a fixed collection of books contained within
a single unit, e.g. codex, scroll was a much later development. Kraft. "The Birth [Gestation] of the
Canon: From Scriptures to 'the Scripture' in Early Judaism and Christianity". Toronto, 2007).
Kraft. "The Codex and Canon Consciousness," in; The Canon Debate (eds. McDonald and Sanders;
Peabody, MA: Hendrickson, 2002).
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observed lines of continuity with later Rabbinic midrash,120 while taking
seriously that the writers of the texts are writing new literature in the stream of
Biblical tradition that on the one hand aims to unify a diverse textual heritage,121
and on the other apply it. This tendency to join texts together, as intertext and as
anthology has been particularly associated with wisdom.122 It has also been
suggested for historical apocalyptic as an attempt to arrange historical narrative
consistent with prophetic judgment and expectation.123 A key term in
4Qinstruction is רז נהיה, "the mystery to be," which links understanding of the
deterministic framework of the age with ethical shaping of conduct on an
individual level.124 The "mystery" understands what is happening now as divine
action like that recorded in the past and in fulfillment of a predicted future. The
sage is an interpreter of his own present, as well as the law of Moses and the

Early Christian interpretation shares some features which are more extensively documented in
Rabbinic midrash, particularly incorporation of extrabiblical traditions and juxtaposition of
seemingly disparate citations. Identification of particular interpretations as "midrashic" can be
problematic. Hays, Echoes of Scripture in the Letters of Paul (New Haven: Yale University Press,
1989), 10-14. These features can be addressed through "intertextuality" without implying much
later texts or interpreters are a source for an earlier text. Hays, Echoes, 14-21.
121 Stern, "The Anthological Imagination in Jewish Literature, Part 1," Prooftexts 17 (1997).
122 Kugel, "Wisdom and the Anthological Temper," 17 (1997).
123 Newsom, "The Past as Revelation: History in Apocalyptic Literature," QR 4 (1984).
124 Goff, The Worldly and Heavenly Wisdom of 4QInstruction (50; Leiden, Boston: Brill, 2003), 30-79.
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prophets, as the classical prophets were interpreters of the law for their own
time.125
The particular intertextual connections associated with prophetic discourse
are juxtapostion and harmonization of prophetic oracles with the law of Moses
on one hand, and with historical narratives on the other. Yet there is a third
juxtaposition as well, the author's present as unwritten or being-written narrative
is integrated with and into the law of Moses as sin and righteousness, and the
oracles of the past as fulfillment. This interpretation of what is happening now
in relation to the textualized past and the predicted future is understood as
continuity with the prophets of the past.
As an intertext, the law of the prophet is invoked in relation to people and
situations, in ways that reflect distinct emphases on its various elements, and
different understandings of its provisions. Tracing the interpretation of the law
of the prophet involves a problematic procedure of fishing allusions126 and

Fishbane. "Inner Biblical Exegesis: Types and Strategies of Interpretation in Ancient Israel," in;
Midrash and Literature (ed. Hartman; New Haven: Yale University Press, 1986).
126 Although the presence of allusion in various texts is not disputed, perception of any particular
allusion in one text to another text tends to be highly subjective. The subjectivity involved in
identifying allusions is magnified if the allusion is not to specific written text, but to an
interpretive tradition. See particularly the discussions in: Fisk, Do You Not Remember? Allison,
The New Moses : A Matthean Typology (Minneapolis: Fortress Press, 1993). Hays, Echoes, 1-33, esp.
29-32.
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narrative illustrations127 out of the text(s). While lexical data can support some of
the perceived interpretations, the study is designed to be comparative, so that
common elements of interpretation can emerge from their distinct contexts,
without losing their own distinctive character. I have tried to drown my own
presumptions in a sea of first century voices.

Narrative illustration in the form of ma'aseh is a feature of rabbinic interpretation in midrash.
Stern, Parables in Midrash Narrative and Exegesis in Rabbinic Literature (Cambridge, Mass.: Harvard
University Press, 1991), 12-14. The role of narrative illustration in legal interpretation of the
mishnah has been explored by Simon-Shoshan, Stories of the Law: Narrative Discourse and the
Construction of Authority in the Mishnah (New York: Oxford University Press, 2012). Cohn, The
Memory of the Temple and the Making of the Rabbis (Philadelphia: University of Pennsylvania Press,
2013).
127
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CHAPTER 2 BECOMING A PROPHET
The Testament of Moses
Pseudepigraphically, T. Mos. is a narrated dialogue between Moses and
Joshua son of Nun (T. Mos. 10:15) in view of Moses' impending death (T. Mos.
1:15; 10:12-14).128 The first, and longest, speech has Moses instructing Joshua (T.
Mos. 1:10-10:15) as in a testament, followed by Joshua's response (T. Mos. 11:419), and a final speech by Moses affirming that God will bring about his purpose
(12:3-13). The majority of Moses' instruction concerns Israel's future (T. Mos. 2:310:11) culminating in the eschatological triumph of God and Israel (T. Mos. 10:810), as in historical apocalyptic.129 Moses refers to himself as mediator of his
(God's) covenant, testamentum (1:14) and Joshua as his successor in the same
covenant (10:15) suggesting that his instruction is intended to prepare Joshua to
be a prophet "like Moses" (Deut 18:15,18).

Kolenkow. "The Assumption of Moses as a Testament."
Collins contrasts the revelation by Moses in T. Mos. to the visions of Daniel interpreted by an
angel. Collins, The Apocalyptic Imagination, 131-132. The historical apocalypses of 1Enoch 85-90
"Animal Apocalypse," and 91-93 "Apocalypse of Weeks" are both related in a testamentary
context. Tiller, A Commentary on the Animal Apocalypse of I Enoch (Atlanta, Ga.: Scholars Press,
1993), 98-100. Stuckenbruck, 1 Enoch 91-108 (Berlin ; New York: Walter de Gruyter, 2007), 2-3.
Kolenkow argued that predictions of the future are characteristic of testamentary scenes.
Kolenkow, "The Genre Testament and Forecasts of the Future in the Hellenistic Jewish Milieu,"
JSJ 6 (1975).
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The narrator of T. Mos. identifies the entire book, that is T. Mos. itself, or at
least Moses' first speech, as prophecy or prophecies given to Joshua (T. Mos. 1:59):
1 5(the book) of prophecy,a which was made by Moses in the book of
Deuteronomy, . . .
9 that was spoken in the tent to hand down from Joshua,b saying to Joshua
these words: 130
The narrative setting in the tent, and in the book of Deuteronomy (cf. Deut 31:1423), echoes the giving of the Song of Moses (Deut 32)131 and the Blessings of

1 5 profetiae quaea facta est a Moysen in libro Deuteronomio . . . 9 . . .quod locutus est in
scenae dare de Jesum,b dicendo ad Jesum verbum hoc: a Prophetiae and quae can be either
genitive or dative singular or possibly nominative plural. The nominative plural would stand
alone, as observed, but the perfect passive verb is singular so that "prophecies" would be a
collective singular. An alternative translation, taking facta est as equivalent to Hebrew  ויהיor
130

Greek και ἐγενέτο might be: "Prophecies which were from Moses in the book of Deuteronomy . .
.". Sir 46:1 (Vul) reads: fortis in bello Iesus Nave successor Mosi in prophetis(pl). b I have taken quod
locutus est to refer back to profetiae, following Tromp. The interpretation of dare de as "to hand
down from" is my own. I have taken the phrase to anticipate the writing which Moses places in
the keeping of Joshua (T. Mos. 1.16f). Tromp, The Assumption of Moses, 138. The translations of T.
Mos. in this chapter are my own, with close reference to the translations of Tromp and his
discussions of the Latin syntax and spelling. Tromp, The Assumption of Moses, 6-25. I have tried
whereever possible to translate the wording present in the manuscript, setting aside the
emendations of earlier editors. I have chosen to translate "Iesus" as Joshua and "Naue" as Nun
into the common English name derived from Hebrew, rather than transliterating as Jesus son of
Nave derived from the Greek. The wording, as transcribed by Ceriani is published in Charles,
Assumption of Moses.and Laperrousaz, "Le Testament De Moise,"
131 Hofmann, Die Assumptio Moses, 91-95, Harrington. "Interpreting Israel's History."
Nickelsburg, Jewish Literature, 93. The Song of Moses (Deut 32) is variously understood as a
prophetic lawsuit and a wisdom text. Weitzman argued, by comparison with Ahiquar, that the
dual character of the Song conveys a condemnation of Israel as an ungrateful son/student of God.
God displaces the people in favor of Joshua as his student/heir. Weitzman, "Lessons from the
Dying: The Role of Deuteronomy 32 in Its Narrative Setting," HTR 87 (1994). Leuchter argues
that re-use of the Song by Jeremiah in constructing his own prophetic lawsuit (Jer 2-3, 53:1) for
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Moses (Deut 33:2-4; 26-29), but T. Mos. is addressed only to Joshua, not to the
entire people.

2.1 Joshua and the First Century Reader
Although the narrator identifies Moses as the first speaker and Joshua son of
Nun as his addressee, Joshua is not addressed by name until the end of the
speech (T. Mos. 10:11,15). All of the initial instructions use a direct second person
address to the reader as "you" beginning with a command marked with the
classical prophetic formula (T. Mos. 1:10-11):
1 10 Promise your industry to all the things which have been mandated
otherwise than you might do, in such a way that He is without complaint.
11 Thus says the Lord of the world.132
This first command, addressed to "you" assumes that God may have a complaint
with some way or ways that his commands are carried out, and suggests that a
choice, or choices, will be presented in the speech that follows.133

inclusion of the Song in a pre-exilic version of Deuteronomy. Leuchter, "Why Is the Song of
Moses in the Book of Deuteronomy?," VT 57 (2007): 304-306.
132 1 9 dicendo ad Jesum verbum hoc et, 10 Promitte secus industriam tuam omnia quae mandata
sunt, ut facias quemadmodum sine quaerellam est. 11 Ideo haec dicit Dominus orbis terrarum. This
translation is mine. The italics indicate the classic prophetic formula.
133 Newsom argues that the pronouns "I" and "you" are empty markers filled by the concrete
situation of the discourse, its Sitz im Leben. She applies recent theories of formation of identity as
subjectivity, "the self," to ancient literature, particularly the Hodayot found at Qumran. Newsom,
The Self as Symbolic Space: Constructing Identity and Community at Qumran (Leiden, Boston: Brill,
2004), 198-204. Newsom, "The Case of the Blinking I: Discourse of the Self at Qumran," Semeia 57
(1992).
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The second command, to receive this writing, is repeated at the end of the
speech and linked to both God's purpose and Moses' death (T. Mos. 1:12-16;
10:12-15):
1 12 In fact he created the world on behalf of his people
13 but he did not begin to make it public during the inception of
creation and from the beginning of the world,
so that the nations would be put to disgrace on their account, and
through their deliberations among themselves, to their own
humiliation, disgrace themselves.
14 Therefore, he has devised and invented me, I who have been
prepared from the beginning of the world to be the mediator of his
covenant.
15 And next I make public to you, because the time of years of my life
has been completed and I pass over into the sleep of my fathers, and
openly all (the) people <. . . .>b
16 But accept this writing for the purpose of recollecting
the protection of books which I shall hand on to you.134
10 11 But you, Joshua son of Nun, keep these words and this book
12 for from my death, my being taken away, until his advent, there
will be 250 times that will happen.
13 and this is the course of events that will come to pass, until they will
be completed.

T. Mos. 1:12 Creavit enim, orbem terrarum propter plebem suam, 13 et non coepit eam
inceptionem creaturae eta ab initio orbis terrarum palam facere, ut in eam gentes arguantur et
humiliter inter se disputationibus arguant se. 14 Itaque excogitavit et invenit me qui ab initio
orbis terrarum praeparatus sum ut sim arbiter testament illius. 15 Et tunc palam facio tibi, quia
consummatum est tempus annorum vitae meae et transio in dormitionem patrum meorum, et
palam omnem plebem . . . . . .b 16 <Tu> autem, percipe scribturam hanc ad recognoscendum
tutationem librorum quos tibi tradam, See also Schalit (162-164) aCharles omitted et to make a
single clause, all negated. Charles, Assumption of Moses, 58-59. Priest adopts the omission. Priest.
"Testament of Moses," 927. b A space of 5-6 letters was noted by Clemen, apparently taking up 48
mm out of a line length of 80 mm. Schalit, Untersuchungen Zur Assumptio Mosis, 167. The text
reproduced by Charles gives 13-18 letters (without spaces) per line in verses 15 and 16. Charles,
Assumption of Moses, 59 (Text).
134
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14 But I shall go to the resting-place of my fathers.
15 Therefore, you, Joshua son of Nun, be strong; for God has chosen
you to be my successor in the same covenant.135
The command to receive this writing, percipe scribturam hanc (T. Mos. 1:16-18;
10:11) is directly linked to Moses' impending death and absence (T. Mos. 1:15;
10:12-14), and to Joshua as his successor (T. Mos. 1:5, 10:15). Acceptance of the
writing symbolizes acceptance of Moses' teaching, as a continuation of his life
and function as mediator, arbiter. The prophecy is introduced by an explanation
that he, Moses was prepared from the beginning of the world to be mediator of
his covenant, arbiter testamenti illius, in order that God's people would be made
public. The expression palam facere, to make plain, or do openly (T. Mos. 1:13,15;
4:5, cf. Rev 1:1(Vul)) implies an audience.136 Through the covenant mediated
through Moses, God's people have been distinguished from the nations.
Through Joshua and those who come after him, God will make them public to
the nations as his people. Explicit reference to 250 times from the death of Moses

11 Nam tu, Jesu Nave, custodi verba haec et hunc librum. 12 Erunt enim a morte, receptione
m<ea> usque ad adventum illius tempora CCL quae fiunt. 13 Et his cursus <erit> horum, que[m]
conveniunt, donec consummentur. 14 Ego autem ad dormitionem patrum meorum e[r]am. 15
Itaque tu, Jesu Nave, firma <te>. Te elegit Deus esse mihi successorem ejusdem testamenti.
136 Palam may be either an adverb meaning "openly, well-known, publicly" or a preposition with
the ablative meaning "in the presence of." Tromp notes that palam is used as an adverb in all 4
identifiable occurances in T. Mos. (1:13,15 (2x), 8:4; 10:7), and making this phrase parallel to palam
facere in v. 13. Tromp, The Assumption of Moses, 48. Note that for the second instance in v. 15
omnem plebem is Accusative singular requiring an adverbial use of palam. The verbs revelare,
patefacere are alternative verbs meaning "to reveal," that can express revelation only to the
immediate audience.
135
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to the consummation (T. Mos. 10:12) emphasizes for the reader living in the last
days of the prophecy, that what was begun with Moses will not be completed
within his or Joshua's lifetime (T. Mos. 2:1-9:7).137
The reader is directly addressed as "you," in the initial frame (1:12-16) being
commanded to receive the prophecy him/herself. Yet the end frame (10:11,15),
shifts to specific address using the name, Joshua son of Nun. The reader is
reminded of the historical Joshua and distanced from the response. In the
response, "Joshua" addresses Moses as domine, "master," four times (T. Mos. 11:4,
9, 14, 16 (dominum verbi), 19),138 as a servant addresses his master (Exod 24:13;
33:11; Josh 1:1; Sir 46:1),139 or a student his teacher (Philo Virt. 55, 66; Josephus

I follow the boundaries assigned by Hofmann, Die Assumptio Moses, 55-70. Tromp separates
the instructions to Joshua (T. Mos. 2:1-2) from the forecast of the future, making them part of the
introductory speech which he defines as T. Mos. 1:9b-2:2. Tromp, The Assumption of Moses, 129131. The manuscript reads tunc, "then, next" consistent with Joshua as next successor. Charles'
emendation to now is unnecessary. Schalit, Untersuchungen Zur Assumptio Mosis, 155-157.
Charles, Assumption of Moses, 59.
138 Domine Monse (T. Mos. 11:4,14, 19); domine (T. Mos. 11:9). He also refers to the divine Lord
using dominus (T. Mos. 11:15, 16 (digno Domino), 17 (3x)).
139 Exod 24:13 (Josh 1:1)- Hebrew  ;משרתGreek παρεστηκώς; Exod 33:11 - Hebrew  ;נערGreek
137

θεράπων. Josh 1:1 - Hebrew  ;משרתGreek ὑπουργός. Ben Sira 46:1 - Hebrew Hebrew  ;משרתGreek
διάδοχος. Wyrick analyzes Ben Sira 46:1 as a key to development of Josephus' notion of a
succession of prophets. He notes that in Ant. 4.165, Josephus represents Joshua as receiving
instruction from Moses, apparently through his position as Moses' servant succeeding the master,
following the precedent of Ben Sira. The suggestion receives support from Bamidbar Rabbah
12.9, which is, however, a relatively late rabbinic midrash. Wyrick, The Ascension of Authorship,
171-179.
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Ant. 4.165).140 The reader becomes a witness to the "I" of Joshua's response as a
younger (or later) fellow student, and to Joshua's reorientation to become the
servant of the LORD rather than the servant of Moses.141 Like Joshua, the reader,
will participate in preserving God's people (Deut 18:15,18 "for them") as God
intended (T. Mos. 1:13-15) until the consummation when Israel is exalted to look
down on the nations (T. Mos. 10:10). Like Joshua, the reader and the people that
he (or she) will guide will be in direct contact with the nations as an instrument
or indicator by which the nations prove themselves (T. Mos. 1:13; 11:16-19; 12:89). Entering into the promised land means engaging other nations as God told
Abraham (Gen 12:3):
Gen 12 3 I will bless those who bless you, and the one who curses you I
will curse; and in you all the families of the earth will be blessed. - NRSV

140

Philo depicts Joshua as a friend of Moses, φίλος, who served, ὑπηρέτειν, Moses, in a manner
different from others in the duties of government (Virt. 55). Moses' joy upon divine approval,
δοκιμασθαι, of Joshua as his successor is because he is a student, φοιτητής, of long standing and
an imitator of Moses' ways, μιμητὴς τῶν ἀξιεράστων ἠθῶν (Virt. 66). Josephus describes Joshua
as Moses' successor over the prophetic gifts, and as general, already instructed, παιδεύειν, in all
learning, παιδεία, concerning the laws and the divine by Moses (Ant. 4.165 cf. Num 27:18-23).
Josephus uses military imagery to describe the Exodus. The people are an army and Moses, then
Joshua are its generals. Moses is prepared for leadership by his military experience in Ethiopia.
This unique characterization may be related to qualifications for Roman, as opposed to Greek,
kingship, but this is beyond the scope of this study.
141 Josh 24:29 Hebrew  ;עבדGreek δοῦλος. In Deut 34:5; Josh 1:1, Moses is the servant of the Lord,
while Joshua is servant of Moses.
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2.1.1 The Books
Moses' speech is included as a written document with other, unspecified
books being handed down.142 The books are to be arranged and preserved in jars
in the place God has made from the beginning of the world (T. Mos. 1:17, cf. Deut
31:9; 24-26; Jos. Ant. 4.[8.44].304 ). The purpose of accepting the writing,
scriptura, is ad recognoscendum tutationem librorum quos tibi tradam, to recollect or
review the protection of the books that are handed over, so that the name of the
Lord may be called upon until the day of repentance (T. Mos. 1:16,18). Explicit
reference to preservation emphasizes the writtenness of the writing and books as
a bridge across time. As in Deut 31 (cf. Exod 24:4), Moses is depicted as a writer
committing his words to be preserved for the people after his death. Unlike Deut
31, Joshua, not the priests, is singled out as having a special role in arranging and
guarding the books and the ark is not mentioned (Deut 31:9, 24-26; Josephus Ant.
4.[8.44].304).

Most commentators associate the books (libri) with the books of the Torah. Tromp considers
the books which Moses hands over to Joshua to be the books of the law, but takes the actions of
verse 17 to relate to the scribtura, that is the Testament of Moses. This requires the masculine plural
relative pronoun, quos, to refer to a singular antecedent. The most natural reading is for the
preservation to refer to libri quos tibi tradam. He argues that the place prepared from the
beginning of creation is a secret place, which will be revealed at the end of time, consistent with
the apocalyptic and testamentary tradition of hidden revelation. Tromp, The Assumption of Moses,
145-148. By leaving the "books" unspecified, the library of Moses blurs into "my library" of the
author, including the Law and the Prophets and the other ancestral books" (Sir Prologue 9-10).
142
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The protection of books may refer to preservation of the books by anointing
them with cedar and storing them in clay jars, creating a library like that at
Qumran (T. Mos.1:17).143 Alternatively, the books may provide protection for the
people, reminding them lest they disregard the commandments and commit sins,
making them vulnerable to their enemies (T. Mos. 11:17; 12:11; cf. 2:5; 3:12-13;
5:2,5).144 In this sense, books are also successors of Moses. Yet, books and/or
writing are not mentioned in connection with the exile and return (T. Mos. 3:1-

Ad recognoscendum is the the only gerundive in the surviving portion of the document. The
gerund occurs five times (5.1; 11.12; 1.9; 5.5; 11:17). Tromp, The Assumption of Moses, 65. Ad
recognoscendum indicates that the purpose of accepting this writing is recollection, review, or
examination. It is not clear whether tutationem, protection, as the object of recognoscendum refers
to the procedure for preserving the books. Schalit interprets this review as proof-reading, that
Joshua will preserve the textual integrity of the law Schalit, Untersuchungen Zur Assumptio Mosis,
173-174. This sense is retained by Tromp in his translation: "You, however, receive this writing,
which serves to acknowledge the trustworthiness of the books which I will hand to you, Tromp,
The Assumption of Moses, 7. The problem is that outside this passage, there is no reference to use
of a text, or to textual integrity. Priest, appears to have the storage in mind when he translates,
"But (you) take this writing so that later you will remember how to preserve the books which I
shall entrust to you." Priest. "Testament of Moses," 927. Again, the recovery of the texts has no
role in the remainder of the document. I prefer to think that in the immediate context of Moses'
death, the significance of writing is its ongoing embodiment of Moses' words.
144 Annette Reed points to the Roman practice of integrating writing with the legal act of making
a will or testament so that the document both recorded and embodied the act together with
Roman concerns about succession - the right of an individual to choose how his lineage is traced
forward as influencing the development of the Testament as a genre during the Roman period.
She also points to the influence of Roman concerns about the location and upkeep of tombs and
graves on the Testaments of the Twelve Patriarchs. Reed, "Textuality between Death and Memory:
The Prehistory and Formation of the Parabiblical Testament," JQR 104 (2014). Reed does not
include T. Mos. in her study. Wright discusses the material text as a strategy conveying
obligation to preserve teaching, and links reader and ancestor in the testamentary literature.
Wright. "From Generation to Generation: The Sage as Father in Early Jewish Literature," in;
Biblical Traditions in Transmission (ed. Charlotte Hempel; Leiden, Boston: Brill, 2006), 327-331.
143
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4:4; contra Ezra 7:6, 25-26) or in the appearance of the divine kingdom (T. Mos.
10:1-10; contra Rev 5:1, 9; 11:19; 1Enoch 90:17).
Alternatively, books, or rather their contents, may be arranged in the
understanding of their reader(s). A jar of clay or dust,  יצר עפרor יצר חמר, is used
in the Hodayot as a metaphor for the self as a physical body, containing spirits, a
spirit of error or a divine spirit of understanding (cf. Gen 2:7). 145 In T. Mos., the
same metaphor is used for the self as a physical body filled with the Moses'
instruction. All of the people, to whom Deuteronomy is addressed and for
whom God created the world, are "jars of clay" and disciples of Moses, not only
Joshua. "You" are to arrange the books with the prophecy, making the whole
your business, industriam (T. Mos. 1: 10; Sir 39:1), and putting their words "in his
mouth" (Deut 18:18). Embodying the words of Moses is a first step in becoming
his successor. Now, as Moses' successor, the people will be disciples of Joshua
receiving his instruction, and disciples of Moses through his books. In exile, the
people remember Moses, prompted by their own prayer that God remember his
covenant and his oath, but without reference to texts (T. Mos. 3:10, 11:5-8; cf. Syr.
Apoc. Bar. 84:1-7).

Newsom. "Flesh, Spirit, and the Indigenous Psychology of the Hoyadot," in; Prayer and Poetry in
the Dead Sea Scrolls and Related Literature (eds. Penner, et al.; Leiden, Boston: Brill, 2011), 351-353.
Paul uses the image of a clay jar in a similar sense in 2Cor 4:3.
145
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Joshua's opening response, "Why do you seek to console me, . . . concerning
that bitter message spoken, . . ." (T. Mos. 11:4, cf. 11:19) could refer to the
prophecy of future oppression (cf. T. Mos. 5:1-9:7; 3:1-4:4) and natural cataclysm
(T. Mos. 10:4-6), but quickly turns to Moses' memorial and grave (T. Mos. 11:4-8;
Sir 39:9-11). Moses is distinguished as not being able to have a grave in the earth,
terra. He has transcended the dust from which he was formed; his memorial is
the people who will "embody" his teaching extending from East to West and
North to South (T. Mos. 11:8; 4:9; cf. Sir 39:9).146 The threat posed to his living
memorial by apostasy and the predicted persecution (T. Mos. 5-8) is expressed in
Joshua's final question: "What then will happen to this people?" (T. Mos. 11:19).
The word-play points to a choice between storing the books in a library in the
place the Lord will choose (T. Mos. 2:4) or in the living memory of the people.147

2.1.2 Joshua as Mediator
The final instruction transitions into the long historical preview (T. Mos. 2:110:16) of the people's tenure in the land (T. Mos. 2:1-2):

Sir 39:9b His memorial will not depart, and his name will live for generations of generations.
10 Nations will narrate his wisdom, and an assembly will proclaim his praise. 11 If he abides, he
will leave behind a name greater than a thousand, and if he rests, it will be favorable to him.
(NETS).
147 Tromp notes the difficulties associated with the Temple as location, but the possibility of the
people as alternative. Tromp, The Assumption of Moses, 146-147.
146
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2 1 But now, they will enter through you into the land which he decided
and promised to give to their fathers.
2 And in it (sc. the land) you will give blessings, and you will give to each
of them and establish their share in it, and you will found for them a
kingdom and otherwise you will send them local judges, that their Lord
will be pleased in judgment and justice. 148
The narrator specified that the land given through the covenant and oath, per
testamentum et per jusjurandum (T. Mos. 1:5) was a purpose of Moses' prophecy.
Now, reference to the land as having been decided and promised,149 introduces
fulfillment of the oath, jusjurandum, into the prophecy, without clear citation of
any specific wording. The fathers to whom the promise was made are
unspecified, potentially including the the generation that left Egypt with Moses
with the patriarchs,150 and even their descendents (cf. T. Mos. 3:9). Entry into the

148

2 1 . . . . . . . . .a intrabunt per te in terram quam decrevit et promisit dare patribus eorum, 2 in
qua tu benedicis,b et dabis unicuique et stabilibis eis sortem in eam, et constabilibis eis regnum, et
magisteria locorum dimittes illis secus quod placebit Domino eorum in judicio et justitia. aCeriani
indicates a blank space at the beginning, perhaps as an indentation indicating a new paragraph.
Clemen gives dots indicating a space of 8-9 letters. It is not possible to determine from
pholotgraphs or Ceriani's edition whether words have been lost or a space was left intentionally.
Tromp discerns a definite transition at the beginning of the section from the purpose of creation
to instructions with regard to occupation of the land. He interpolates the transitional formula
"But now" into his translation. Tromp, The Assumption of Moses, 8-9;149-151. bTromp lists benedicis
in this verse as one of four cases where the expected classical ending -es has been replaced by -is
as a result of confusion between weak e and i in the present and future tense verb-endings of the
third and fourth conjugations. The future tense is clearly indicated by the surrounding verbs
(intrabunt, dabis). Tromp, The Assumption of Moses, 29-30.
149 The land is never specifically identified with Canaan or ascribed divine ownership in T. Mos.
It is identified as "their" land, in distinction to foreign lands. T. Mos. is more interested in
establishing the eternity of the covenant than the geographic boundaries of the land. HalpernAmaru, Rewriting, 58-59.
150 Halpern-Amaru, Rewriting, 56. Maxine Grossman observed similar ambiguity in the
designations "first ones" and "last ones" in the first admonition of the Damascus covenant, as a
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land, and giving to each his lot in it , are clear allusions that may be filled out
from the book of Joshua, although the most cursory comparison highlights the
glaring omission of Joshua's military conquests in this description (Josh 6-12;
Josephus Ant. 5.[1.1-20].1-75, but 11:16-17; 12:8).151 The Latin sors refers to both
the allotment of an inheritance and casting lots to determine it (Josh 14:2).152 For
this study, the most significant aspects of the instruction are that as mediator of
the covenant, arbiter testamenti, after Moses, Joshua is the agent through whom,
per te, God acts on behalf of the people to make words spoken in the past come to
pass (Deut 18:15, 22).
Blessing, benedicere, is an action expected of a priest.153 Similarly, founding a
kingdom, seems more appropriate for David or Samuel.154 These actions are now
being attributed to Joshua alone. They foreshadow actions of God at the end of

device permitting engagement in three projects: identifying primary themes of human
experience; narrating an account of recent events; and mapping that narrative onto Israel's larger
history. Grossman, Reading for History in the Damascus Document : A Methodological Study (Leiden
Boston: Brill, 2002), 107-118.
151 The people will enter the land promised to their fathers through him (Josh 1-4). Joshua erects
the altar and blesses the people (Josh 8:33). Joshua will give each of them their share in it (Josh 1319, esp. Josh 19:51). The conquest of the land is omitted, but as noted by Hofmann, the conquest
of the nations occurs in the end time in T. Mos. 10:7-9, by direct divine intervention. Hofmann,
Die Assumptio Moses, 224-225.
152 Tromp, The Assumption of Moses, 149.
153 Josephus reports that they recite the curses, but not specifically blessings (Ant. 5.[1.19].69).
Tromp, The Assumption of Moses, 149.
154 T. Mos. has contituity in the polity of Joshua and the later monarchy in contrast to Josephus'
distinction between monarchy and aristocracy (Ant. 6.[3.3-5].35-42; [5.5-6].88-93 cf. 4.[8.17].223).
Consequently there is no need for mention of Samuel.
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time, in causing the eschatological kingdom to appear (T. Mos. 10:1) and
vindicating his people: "Then you, Israel will be happy," tunc felix eris tu Istrahel
(T. Mos. 10:8; cf. Deut 33:29).155
In conjunction with entry into the promised land, "you will bless" may allude
specifically to Gen 22:17b-18:
Gen 22 17b-18 And your offspring shall possess the gate of their enemies,
and by your offspring shall all the nations of the earth gain blessing for
themselves because you have obeyed my voice.
This specific formulation is an oath, it accounts for both the nations conquered
and the peoples with whom Joshua allied, and connects the entry to listening to
God's voice (Deut 18:19; cf. Deut 34:9).156 Viewed in this way, the divine purpose
described to Joshua, to make God's people public to the nations is being carried
out through Joshua, another key aspect of being mediator of the covenant.
Joshua is to send out leaderships, magisteria, fulfilling Deut 16:18,20:
Deut 16 18 You shall appoint magistrates (ש ְֹׂפ ִטים,κρίτοι) and officials
(ש ְֹׂט ִרים, γραμματοεισαγωγεῖς) for your tribes, in all the settlements that
the LORD your God is giving you, and they shall govern the people with
due justice ( ִמ ְש ַּפת־ ֶצ ֶדך, δίκαιον).

Compare Deut 33:29 ( אַ ְׁש ֵריָך יִ ְׁש ָראֵ לMT); μακάριος σύ, Ἰσραηλ (OG); beatus tu Israhel (Vulgate).
In the African, but not European, Old Latin translations of the New Testament felix translates
Greek μακάριος instead of beatus. Bergren, A Latin-Greek Index of the Vulgate New Testament
(Atlanta, Ga.: Scholars Press, 1991), 179.
156 Rahab (Josh 6:25) and the Gibeonites (Josh 9:3-27) are joined to Israel. Halpern-Amaru argues
that the context of this formulation in the Aquedah is evoked in T. Mos. 3:9. Halpern-Amaru,
Rewriting, 58.
155
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20 Justice, justice shall you pursue, that you may thrive and occupy the
land that the LORD your God is giving you. - JPS
Judgment and justice, administration of the commandments, mandata, and
righteousness, are introduced here as pleasing to God, and will later contrast to
holiness, which is never achieved.157 Pleasing the Lord with righteousness takes
giving him no complaint (T. Mos. 1:10) a step further toward being a servant of
God. It is time to turn from Moses' instructions to Joshua's response.

2.2 Can Joshua Be Like Moses? T. Mos. 11:9-18 and Deut 34:9-12
Unlike Moses' instructions, the response to the prophecy of Moses (T. Mos.
11:4-19) is framed by subsiding grief (T. Mos. 11:1-3; 12:2) that reflects Joshua's
acceptance of the prophecy, Moses' impending death, and his own future
leadership.158 The transformation is conveyed by two groups of questions,

T. Mos. includes a vocabulary of judgment: iusticia (2:2; 5:3,5; 11:17); iustus (7:3); iudicare (5:6,
6:2; 10:15); iudicia (2:3; 6:6); iudex (5:6); vindicare (9:7; 10:2,7). The Latin verb vindicare, like Greek
ἐκδίκειν, may mean either to punish (wrongdoers) or to liberate (the innocent), reflecting a legal
determination of guilt or innocence. Latin magisterium (2:2) is an office, "tutorship" or
"presidency;" magister (5:5) like doctor (5:5; 11:16) usually refers to a teacher, but may refer to a
leader. Tromp, The Assumption of Moses, 150-151. The distribution of the vocabulary makes it
clear that righteousness is the particular focus of the later half of the prophecy which concerns
the author's Second Temple present. In contrast, God (3:5), the spirit on Moses (11:16), Solomon's
Temple and its vessels (3:2) are holy. The two tribes are holy in proximity to the Temple (2:4), but
not later (4:8). Moses tells Joshua that not on account of the piety of the people will he defeat the
nations (12:8).
158 Joshua's speech is bracketed by narrative descriptions of Joshua's grief (T. Mos. 11:1-3; 12:1-2)
which set it apart from the speeches of Moses. Hofmann points out that these two passages, by
their similarity, indicate a close relationship between Joshua's speech in chapter 11 and Moses'
reply in chapter 12. He cites the address, "domine " in verses 9 and 19, together with the reference
to "plebs ista" in the same verses to set the section apart as a carefully crafted inclusion within the
157
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spoken in the first person, so that "I" is now Joshua and "you" is Moses (T. Mos.
11:9-15). T. Mos. is unusual, if not unique, among testamentary and wisdom
literature in giving the addressee a voice that to speak back to his instructor
given.159 The questions preserve the narrative pretext that Moses is still alive,
while mimicking Moses' own response at the burning bush (Exod 3-4). Moses'
final speech (T. Mos. 12) takes the place of the individual divine responses in
Exod 3-4.

2.2.1 Servant to Successor
The turning point occurs when Joshua begins to ask "who will sustain this
people?" in his absence (T. Mos. 11:9). The questions asking "who will do . . ." (T.
Mos. 11:8b-11a) all refer to the care shown for the people in the wilderness,
loosely associated with the "great might and awesome power that Moses
displayed before Israel" (Deut 34:12). Reference to feeding the people (T. Mos.

speech. As he describes the structure of the speech it pivots on the question of Joshua's
competence in verse 15 from concern for care of the people (v.9-14) to the threat of enemies and
functions of Moses in (16-18). Hofmann challenges the text divisions used by Tromp, which
generally do not differentiate the narrative introductions and reported speech clearly. Hofmann,
Die Assumptio Moses, 51-52. As Tromp assigns the structure, he includes verse 4 (speech by
Joshua), with the narrative introduction describing Joshua's grief. The remainder of the speech,
T. Mos. 11:5-19, is considered as a unit contrasting Moses' grandeur to Joshua's own alleged
incompetence. Tromp, The Assumption of Moses, 131; 241-243.
159 Wright attributes the lack of opportunity to respond to the absolute authority associated with
the putative father/son relationship. He says, "In a world of competing discourses, the father's
complete control over the discourse is intended to recruit the son into adopting the father's
ideology and values, to ensure internalization of those values and to reduce the possiblity of their
rejection." Wright. "From Generation to Generation," 312-314, 328 (quote p. 313-314).
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11:9b) evokes the manna given to the people for food for forty years (Exod 16:35;
Deut 8:16; Ps 78(77):24-25, 29; Hos 11:4; Wis 16:20).160 Drink evokes the bitter
water of Mara (Exod 15:23-25), and Moses striking the rock to give water (Exod
17:2-7; Num 20:2-11). The pillar of cloud guided them (Exod 13:21-22; 14:19-20;
32:34; 33:9-10; 40:34-38; Num 9:15-23; 10:34;161 14:14; Deut 1:33; Ps 78(77):14, 5255).162 All of these may be associated with Moses' pity, miserere, and God's (T.
Mos. 11:10; cf. Sir 44:23b; Exod 20:6; 33:19; 34:6-7; Num 14:18), through Moses'
prayers (T. Mos. 11:11a). The reader's attention is directed away from the books
and all that has been commanded (T. Mos. 1:10) toward divine care for his people
(cf. Ps 105), from the laws of the Pentateuch to its narrative.
The second shift occurs with the question: "or who will pray for them, not
omitting one single day, so that I can lead them into the land?" (T. Mos. 11:11; cf.

Tromp recognizes the allusion to the manna here, but not a reference to the pillar of cloud.
Tromp, The Assumption of Moses, 246-247.
161 Num 10:35-36 quotes Moses saying, whenever the ark set out, "Rise up, O L ORD! Let your
enemies be scattered, and let those who hate you flee before you," and when it came to rest,
"Return, O LORD, to the many thousands of Israel." This passage, following on the description of
the cloud above the people as they journeyed, reflects a particularly close association between
Moses, the cloud, and leading the people on the way.
162 In Josh 5:11-12, the manna ceases when the people begin to eat from the produce of the land.
This occurs immediately following the celebration of the passover in the land. Josephus makes
the connection more explicit by stating specifically that they reaped the grain of the Canaanites,
which was at its prime (Ant. 5.21). The cessation of the manna is connected to occupation of the
land, not the death of Moses. In LAB 20:8, the cessation of the manna provides occasion to
associate three signs: the well of water, the pillar of cloud, and the manna; with three persons:
Miriam, Aaron, and Moses.
160
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2:1; Josh 1:10-5:1, 6:1-27; Deut 1:38; 3:8,21-22, 28; 31:3-8,23).163 "Joshua" has begun
to think of himself in the place of Moses.164 Reference to prayer may allude to the
battle against the Amalekites (Exod 17:8-13), in which Joshua acted as general,
but success depended on Moses' upraised arms, a gesture of prayer.165 This is the
first mention of Joshua in the sequential narrative of Israel's journey from Egypt
to the plains of Moab.
The ensuing questions in T. Mos. 11:12-13 particularly evoke the complex
action(s) of Num 11.166 Joshua asks, somewhat cryptically, "How will I be able to
<guard> this people, like a father his only son, or like a woman her daughter. . ."
(T. Mos. 11:12). Similarly, Moses' asks God (Num 11:12):
Num 11 12 Did I conceive all this people, did I bear them, that You should
say to me, 'Carry them in your bosom as a nurse carries an infant, to the
land that You have promised on oath to their fathers'? - JPS
While Num 11:12 reflects a complaint by Moses, T. Mos. 11:12 treats it as a
description of Moses' care for the people, attributing the divine nurture of the

A close parallel to this statement occurs in LAB 19:3, associated with Moses as shepherd of
Israel.
164 Haacker and Schäfer note that the discussion of Deut 18:15, 18 lies behind these verses, and
refer to LAB 19:3. They do not expand on the observation. Haacker and Schäfer. "Nachbiblische
Traditionen Vom Tod Des Mose," 158 n.13.
165 Hofmann, Die Assumptio Moses, 175, 189.
166 Num 11:4 in T. Mos. 11:13; Num 11:12 in T. Mos. 11:12; Num 11:21 in T. Mos. 11:14. The spirit
of Moses is placed on the seventy elders (Num 11:17, 25) in response to Moses' complaint (Num
11:12-15). They are to to share the burden of leadership with Moses (Num 11:17). Moses acts
explicitly as a magistrate in Exod 18:13-16. The elders appointed in Exod 18:24-26 share this
burden by judging the people under Moses' direction. Joshua is mentioned in Num 11:28. LAB
20:5 states that Joshua's leadership was prophesied on this occasion.
163
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people in the wilderness (Deut 1:31; cf. Hos 11:1, 3-4; Ezek 16:6-14) to Moses.167
The second reference to procuring food and drink they urgently desire (T. Mos.
11:13) evokes the quail provided to satisfy the cravings of the people (Num
11:4ff),168 but the people have increased in number due to Moses' prayers (T. Mos.
11:14; Deut 1:9-17).169 This third group of questions asking, "how can I?" (T. Mos.
11:11b-15) leads up to Joshua's penultimate question in T. Mos. 11:15:
11 15 And what wisdom or understanding do I have in the words of the
Lord either to judge or to advise?170
Joshua needs understanding in the words of the Lord to arrange the books
handed on to him by Moses; he must judge and advise in order to establish a
kingdom (T. Mos. 1:17; 2:2). The question refers back to Moses' instructions, as
"wisdom," in juxtaposition to the divine care for the people in the wilderness and

So also Josephus Ant. 4.[8.3].194; 4.[8.48].321. While Josephus attributes divine care for the
people to Moses, he does not use the specific imagery of parental care common to the passages
cited here.
168 The Latin construction voluntatem voluntatis (T. Mos. 11:13) is similar to the Hebrew ;הִ ְׁתאַ ּוּו תַ אוָה
Greek ἐπεθύμησαν ἐπιθυμίαν of Num 11:4. The Vulgate reads flagravit desiderio sedens to
express the craving, which is quite different, but has the people ask "quis dabit nobis ..." in the
continuation of the verse. Tromp, The Assumption of Moses, 247-249.
169 The connection between 11:13-14 ( 6-8 letters) is lost. Although the reference to the number of
people evokes the census in the wilderness (Num 1:17-46; Num 26:4-51 ), the population actually
declines slighty from 603,550 (Num 1:46) to 601,730 (Num 26:51). The number 100,000 (T. Mos.
11:14) given does not correspond to either. It is probably best to view this as a continuation of
Moses complaint at 11:21, with a primary reference to the much larger, and more dispersed,
population of the first century. Tromp, The Assumption of Moses, 247-250.
167

170

T. Mos. 11:15 Et quae est mihi sapientia aut intellectus in Domini verbis aut judicare aut
respondere?
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Moses' prayers.171 The specific allusions to Num 11 suggests that T. Mos. intends
its reader/hearer to recall that God placed the spirit of Moses (holy and sacred
spirit, T. Mos. 11:16) on the seventy elders (Num 11:28), and that the spirit of
wisdom was on Joshua (Deut 34:9): 172
Deut 34 9 Joshua son of Nun was full of the spirit of wisdom, because
Moses laid hands on him; and the Israelites obeyed him, doing as the
LORD had commanded Moses. - NRSV
A specific link is being made between the spirit of wisdom filling Joshua, the
spirit on Moses, and prayer (Sir 39:5-6; 51:8-12). The spirit on Moses is in turn
linked to the mighty deeds and displays of power through Moses (cf. Deut
34:12). The author of T. Mos. uses Joshua's voice to shift the depiction of Moses
from a writer, handing on books, to a leader embodying the divine presence with
the people (Deut 31:23,6-7; Josh 1:5).
Ben Sira links being filled with the spirit of understanding by the great Lord
to daily prayer concerning the sage's own sins (Sir 39:5-6; e.g. 23:1-6). Being
filled, the inspired sage pours out teaching (Sir 24:33) and words to direct
counsel and knowledge (Sir 39:6-7) a role perceived as intermediate between

Hofmann, Die Assumptio Moses, 170, 172.
Contra Hofmann, who points out that T. Mos. presents Joshua as a highly inferior successor to
an outstanding predecessor. Hofmann, Die Assumptio Moses, 52-53.
171
172
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exegete and prophet (Deut 18:18-19).173 Although Joshua is being prepared as a
sage, the goal is not to produce words, but that divine power be exercised on
behalf of the people, as a manifestation of God's presence with the people. This
presence is closer to Ben Sira's description of the glory of famous men (Sir 44:2,7),
reflected in his emphases on the high priests and former prophets.174 T. Mos. may
presume that Moses and Joshua pray for their own sins, but Moses' intercessory
prayers for the whole people are brought to attention (T. Mos. 11:11, 14, 17; e.g.
Sir 36:1-22). The unique status of Moses constructed by the assertion that "never
did another prophet arise in Israel like Moses" (Deut 34:10) being questioned in
the face of the people's need for protection (T. Mos. 8), and the promise of a
prophet "like Moses" (Deut 18:15, 18), with regard to Joshua in the juxtaposition
of Deut 34:9,10.

Wright. "Conflicted Boundaries," in; Congress Volume Helsinki 2010 (ed. Nissinen; vol. 148 of
VTSup; Leiden: Brill, 2010). Perdue. "Ben Sira and the Prophets," in; Intertextual Studies in Ben Sira
and Tobit (eds. Corley and Skemp; Washington, D.C.: Catholic Biblical Association of America,
2005). Beentjes. "Prophets and Prophecy in the Book of Ben Sira," in; Prophets, Prophecy, and
Prophetic Texts (eds. Floyd and Haak; New York, London: T & T Clark, 2006). The inspired
interpreter is significant to Philo of Alexandria's self-presentation as well. Levison. "Philo's
Personal Experience and the Persistence of Prophecy," in; Prophets, Prophecy, and Prophetic Texts
(eds. Floyd and Haak; New York, London: T & T Clark, 2006). Levison, "Inspiration and the
Divine Spirit in the Writings of Philo Judaeus,"
174 Mack, Wisdom and the Hebrew Epic: Ben Sira's Hymn in Praise of the Fathers (Chicago: University
of Chicago Press, 1985), 11-36.
173
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2.2.2 Is Joshua "like Moses"?
The final portion of the speech interlaces an elevated description of Moses,
with Joshua's task of making God's people known to the nations, the Amorites
who occupy the land (T. Mos. 11:16-18):
16 Furthermore, when the kings of the Amorites hear that we fight,
believinga that the holy andb sacred spirit, the one worthy before the Lord,
the versatile and inscrutable lord of the word, the trusted one in
everything, the divine prophet for the world,c the perfect teacher for this
earth is no longer with them, will say: "Let us go at them. 17 If the enemies
will sin against their Lord once more, there is no longer an advocate for
them, who will supplicate to the Lord for them, as Moses was, the great
messenger, who bent his knees on earth every hour of the day and of the
night, praying; and who could look at him who rules the entire world
with mercy and justice, reminding him of the covenant with the fathers,
and placating the Lord with his oath;" 18 Surely they will say: "He is no
longer with them. Let us go, then, and let us wipe them from the face of
the earth."175

16 Sed et reges Amorreorum, cum audierint expugnare nos, credentesa jam non esse sanctum
et sacrum spiritum dignum Domino multiplicem et inconpraehensibilem dominum verbi,
fidelem in omnia, divinum per orbem terrarum profetem, c consummatum in saeculo doctorem,
jam non esse in eis, dicent: "Eamus ad eos. 17 Si inimici impie fecerunt semel adhuc in Dominum
suum, non est defensor illis, qui ferat pro eis praeces Domino, quomodo Monse erat magnus
nuntius, qui singulis horis, diebus et noctibus hababat genua sua infixa in terra, orans, et intuens
Omnipotentem orbem terrarum cum misericordia et justitia, reminicens testamentum parentum,
et jurejurando placando Dominum;" 18 dicent enim: "Non est ille cum eis. Eamus itaque, et
confundamus eos a faciae terrae." aTromp translates: "the kings of the Amorites, after they have
heard --- whilst believing that they can defeat us ---," Tromp, The Assumption of Moses, 23, 253.
The translation I give, which Tromp presents as an alternative, preserves the shape of the verse as
an allusion to Josh 10:1,4-5. Joshua 10:5 refers to the kings of Jerusalem, Hebron, Jarmuth,
Lachish, and Eglon as the five kings of the Amorites. King Adoni-zedek forms the alliance after
hearing how Joshua had taken Ai (Josh 10:1), by sending the message: Come up and help me,
and let us attack Gibeon; for it has made peace with Joshua and the Israelites. During the battle,
Joshua prays, and the sun stands still (Josh 10:12-15). It would be particularly apt for the author
of T. Mos. to allude to this sign performed through the prayer of Joshua in this context. The
allusion to Ai in Josh 10:1 invokes the sin of Achan, and Joshua's prayer of intercession. bSanctum
175

b
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I have underlined the (hostile) response of the nations, to set it apart from the
description of Moses. The nations are a threat to survival of the people. The
elevated description of Moses (T. Mos. 11:16) gives the qualifications Joshua
perceives as needed in an advocate, defensor, for the people, who can and will
pray and be heard as Moses has prayed (T. Mos. 11:17; cf. L.A.B. 64:2176). The
listed qualifications appear to make Moses a semi-divine figure, reflecting a
perception that the role of mediator requires an intermediate nature (Philo Spec.
Leg. 1.116).177 The mediator is redefined as as an advocate, defensor, and

et is a conjecturral reading by Hilgenfeld, assuming an unmarked abbreviation scm, for semet in
the manuscript. Semet is a pronoun meaning self or selves, which makes little or no sense in the
context . Tromp, The Assumption of Moses, 22,254. Charles, Assumption of Moses, 94 note to v. 16.
cThe specific reference to Moses as prophet correlates T. Mos. 11:16 to Deut 34:10. Hofmann, Die
Assumptio Moses, 170, 172. It is possible to refer "who could look at him who rules the entire
world with mercy and justice" (intuens Ominpotentem orbem terrarum cum misericordia et justitia) as
a specific association of "whom the LORD knew face to face" (quem nosset Dominus facie ad faciem)
with the intercessory role of Moses.
176 Tromp notes that L.A.B. 64:2 is a close parallel to T. Mos. 11:16-17, but the enemy of Israel is the
Philistines, and the deceased advocate is Samuel, not Moses. Tromp, The Assumption of Moses,
193.
177Fletcher-Louis says: "The earlier texts have Moses undergo angelization during his life, whilst
in T. Mos. there is a much higher view of the Lawgiver as a pre-existent being who incarnates the
presence of God." Fletcher-Louis, Luke-Acts: Angels, Christology, and Soteriology (Tübingen: Mohr
Siebeck, 1997), 182. While this view is extreme, it is a clear example of the influence of Christian
theology on modern interpreters of T. Mos.. The supposed pre-existence of Moses reflects a
particular reading of T. Mos. 1:14, See for instance: Charles, Assumption of Moses, 6 (note to 1:14).
Tromp argues for predetermination as part of the aim of creation, rather than preexistence.
Tromp, The Assumption of Moses, 142-143 (comment on 1:14).. Horbury suggests that these
descriptions are an expansion of the title "arbiter testamenti" which Moses applied to himself in T.
Mos. 1:15 linking the epithets to the Mosaic eulogy traditions of the Second Temple period, with
particular emphasis on the description in Sir 45:1-5. He argues that the Mosaic eulogy is used,
but is not a major aim of the text. Horbury. "Moses and the Covenant in the Assumption of Moses
and the Pentateuch," in; Covenant as Context: Essays in Honour of E.W. Nicholson (eds. Mayes and
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messenger, nuntius, as in Moses' prophecy (T. Mos. 10:2). Three present
participles describe the intercessory action of this figure: praying, orans; looking,
intuens, probably better understood as contemplating; and, reminding,
reminiscens. Moses prayers are connected with looking at, intueri, observing
intently the Almighty with mercy (cf. Sir 45:1) and justice (cf. T. Mos. 2:2).178
Moses final speech seeks to convince Joshua, that he can do this, not because he,
Moses, is special but because God has assigned him this role to bring about his
purpose (T. Mos. 12:1-13, cf. 1:12-13). The unusual representation of Joshua as
servant/son speaking to his master, the dialogic form of T. Mos. itself, is integral

Salters; Oxford, New York: Oxford University Press, 2003), 191-208. Tiede argues that unlike
Philo, Artapanus, or Josephus, T. Mos. does not seem to be shaping the figure of Moses into a
contemporary model of a national hero, but into a model prophet recognizable by HasomoneanHerodian Jews with considerable emphasis on his intercessory activity. Joshua is to assume this
role as his successor. Tiede. "The Figure of Moses in the Testament of Moses," in; Studies on the
Testament of Moses (ed. Nickelsburg; Cambridge, MA: Society of Biblical Literature, 1973), 86-92.
Explicit engagement with the death and burial of Moses (T. Mos. 11:4-9a) and repeated mention
of Moses' prayers (T. Mos. 11:11, 14, 17) work to characterize Moses as human agent rather than
angelic figure.
178 The Latin intueri, "to look at" has the connotation of contemplation or seeking to understand, as
does Greek ἀτενίζειν. It is connected with imitation particularly in 2Cor 3:3,7 (negatively, the
Israelites at Sinai could not look at Moses shining face and become like him) and 1Clem 9:2 (look
at those men who have served perfectly the glory of God). The same verb is used in Acts as a
prelude to acts of healing, i.e. to discern the will of God in an encounter. Fisher, ""Let Us Look
Upon the Blood-of-Christ" (1 Clement 7:4)," VC 34 (1980). In the Vulgate New Testament, intueri
translates Greek ἀναβλέπειν, ἀναθεωρεῖν, θεωρεῖν as well as ἀτενίζειν. Bergren, Latin-Greek
Index, 85. The expression probably conveys the sense that Moses spoke with God face-to-face.
Tromp, The Assumption of Moses, 257-258. Tiede. "The Figure of Moses in the Testament of
Moses."
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to the portrayal of Joshua assuming Moses' role, and preparation for his role as
intercessor.
Hofmann, noting that the elevated description is Joshua's, argues that
Joshua's role as successor is being conceived in contrast to the overwhelming
superior figure of Moses.179 He has compared the figure of Joshua in T. Mos. to a
number of texts through the end of the first century C.E., finding that the anxiety
and subordination depicted in T. Mos. 11:4-17 are unique among the surviving
literature. He argues that this weakness and anxiety speaks to the first century
readers of T. Mos. facing helplessness in the face of foreign domination based on
T. Mos. 11:16-19.
I argue that the anxiety reflected in Joshua's response is the anxiety of a first
century student of the Pentateuchal literature,180 in the wake of the Mosaic
discourse linking idealization of Moses and the authority of the Torah of

Hofmann says: " Die eventualle Unwürdigkeit und Unfähigkeit des Josua wird von ihm selbst
thematisiert angesichts der erdrückenden und dominanten Figur des Mose, die besonders im
Teilabschnitt V.16-18 beschreiben wird." The eventual unworthiness and inability of Joshua is
addressed by himself in the face of the overwhelming and dominant figure of Moses, which is
described in the part of section V. 16-18 (p.52). For Hofmann, the purpose of revelation in T.
Moses is to promote correct Torah observance as a defense against foreign domination. Hofmann,
Die Assumptio Moses, 51-53.
180 Similarly, Josephus claims that readers of Moses' laws feel his loss (Ant. 4.331). The
description alludes to Num 12:7, "trusted in all," as well as Deut 34:10, "divine prophet," both
passages ascribing unique status to Moses over other prophets. Horbury. "Moses and the
Covenant," 196-197.
179
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Moses.181 The elevation of Moses, instrumental in disputes concerning the
authenticity of the Torah of Moses (cf. T. Mos. 5:2,4), has become an obstacle for
his first century successors.182 In Harold Bloom's influential book, The Anxiety of
Influence, he says:
What matters most (and it is the central point of this book) is that the
anxiety of influence comes out of a complex act of strong misreading, a
creative interpretation that I call "poetic misprision." What writers may
experience as anxiety, and what their works are compelled to manifest, are
the consequence of poetic misprision, rather than the cause of it.183
The strong misreading in T. Mos. is its rereading of Deut 34:9-10 to argue that
Joshua may have been, and thus there may be another prophet like Moses, a
leader through whom the power of God on behalf of his people becomes
manifest.

Najman, Seconding Sinai, 10-16. Tigay. "The Significance of the End of Deuteronomy
(Deuteronomy 34:10-12)," in; Texts, Temples, and Traditions (ed. Menahem Haran; Winona, Ind.:
Eisenbraun, 1996).
182 Reed suggests that an exemplar may become "too perfect," undermining the ability of others to
emulate the idealized figure. Reed, "The Construction and Perversion of Patriarchal Perfection:
Abraham and Exemplarity in Philo, Josephus, and the "Testament of Abraham"," JSJ 40 (2009):
209-210.
183 Bloom, The Anxiety of Influence: A Theory of Poetry (New York: Oxford University Press,
1997.Repr. 1997), xxiii (23, Preface). Bloom identifies the most mature phase of influence as
Apophrades, or return of the dead. He says, "The later poet, in his own final phase, already
burdened by an imaginative solitude that is almost a solipsism, holds his own poem so open
again to the precursor's work that at first we might believe the wheel has come full circle, and
that we are back in later poet's flooded apprenticeship, before his strength began to assert itself in
the revisionary ratios. But the poem is now held open to the precursor, where once it was open,
and uncanny effect is that the new poem's achievement makes it seem to us, not as though the
precursor were writing it, but as though the later poet himself had written the precursor's
characteristic work." (p. 15-16) This is, I think, the situation with T. Mos. and its author. It is not
an imitation of Deuteronomy so much as a deep internalization of Jewish tradition in collision
with the events of the first century.
181
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The mis-reading does not challenge Moses' unique role in the giving of the
Law at Sinai, symbolized by the books (T. Mos. 1:16-18). Joshua's speech shifts
the image of Moses from law-giver and scribe to the leader during the wilderness
journey. Joshua's task and that of all the successors of Moses leads away from
Sinai, to a future among the nations. The kings of the Amorites (T. Mos. 11:16)
both foreshadow the "king of the kings of all the earth" (T. Mos. 8:1),184 and
evokes the request of King Adoni-zedek of Jerusalem saying "Come up and help
me, and let us attack Gibeon; for it has made peace with Joshua and the
Israelites" (Josh 10:4).185 This is the prelude to Joshua's greatest battle (Josh 10:5),
in which hailstones fall upon the enemies and the LORD hears Joshua's voice, so
the sun and moon stand still (Josh 10:6-15). God fights for Israel, by
commanding the elements, at the request of Joshua. Similarly, allusion to the
enemies sinning once more under Joshua evokes his successful intervention in the
sin of Achan to defeat Ai (Josh 7:1-26).186 The past success of Joshua, attested in
the book of Joshua, is held up as evidence there can indeed be another prophet to

The kings of the Amorites may also have a more contemporary reference in the "nations
roundabout," the neighbors of Judaea rather than its overlords. Schwartz, "Israel and the Nations
Roundabout: 1 Maccabees and the Hasmonian Expansion," JJS 42 (1991).
185 The motivation for the request is that King Adoni-zedek heard how Joshua had taken Ai (Josh
10:1).
186 The second assertion, "if the enemies sin once more" (T. Mos. 11:17) echoes the advice of Achior
to Holofernes (Jud 5:20), again evoking divine deliverance from hostile nations. Deliverance
comes from God through the prayers of all the people (Jud 6:18-19; 7:19) and the prayer (Jud 9:214) and agency of Judith (Jud 13:8-9; 14:11-15:5).
184
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succeed Moses (T. Moses 12:3), whose paradigm and model is found in Joshua.187
What God has done in the past is being invoked as evidence of what he will do in
the future.

2.2.3 Moses and the Nuntius
When the kingdom of God appears throughout all the world, and Satan is no
more (cf. Jub. 23:29), the hands of the nuntius will be filled, implebuntur manus
nuntii (T. Mos. 10:1-2) Reference to Moses as "the great nuntius" makes Moses the
model for this figure, as advocate, defensor, of the people. The Latin word nuntius
implies a herald or messenger who announces the appearance of the kingdom. It
is usually assumed to translate Greek ἄγγελος, and Hebrew מלאך, so that it is
unclear whether the figure is human188 or an angel.189 Angelic figures figure in

The "perfection" of Moses as unattainable model is overcome by Joshua as a less unattainable
model. The satirical denigration of the model suggested by Reed is not the strategy used by T.
Mos. to overcome perfection as an obstacle to emulation. Reed, "Patriarchal Perfection," 208-209
188 Van Henten, "Moses as Heavenly Messenger in Assumptio Mosis 10:2 and Qumran Passages,"
JJS 54 (2003). Tromp identifies this figure with Taxo. Tromp, "Taxo, the Messenger of the Lord,"
JSJ 21 (1990). T.W. Manson identified the nuntius with the return of Elijah, rejecting Charles'
identification on the ground that ַangelus not nuntiuswould translate Greek ἄγγελος. Manson,
"Miscellanea Apocalyptica," JTS 46 (1945): 43-44. Collins points out that the ambiguity between
a human and angelic figure can not definitely be resolved. Collins, "Composition and Redaction,"
180.
189 Atkinson, "Taxo's Martyrdom and the Role of the Nuntius in the Testament of Moses:
Implications for Understanding the Role of Other Intermediary Figures," JBL 125 (2006).
Carlson, "Vengeance and Angelic Mediation in Testament of Moses 9 and 10," JBL 101 (1982). R.
H. Charles translated nuntius as "angel" with the archangel Michael in mind. Charles, Assumption
of Moses, 39 comment on verse 2. Nickelsburg accepts the interpretation, but notes that the
appearance of the great angel who will avenge the Israelites against their enemies is foreign to
187
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the apocalyptic visions of the mid-second century B.C.E.: the Danielic "one like a
son of man" (Dan 7:13-14); 190 Michael (Dan 12:1-3);191 a "wise one" arises in the
Apocalypse of Weeks (1Enoch 91:7c-12; 93:10);192 and, a recording angel arouses

the explicitly Deuteronomic context of T. Mos., reminiscent of the military/judicial role of Michael
in Dan 12:1. He takes the disappearance of Satan before the angel to rule out any direct
appropriation of Dan 12:1 by T. Mos.. Nickelsburg, Resurrection, 28, 44 n.94. Note however, that
the usurper of Dan 11:21-45 has no one to help him (Dan 11:45b), which could have been taken by
the author of T. Mos. to indicate banishment of the evil angel.
190 John Collins argues for a mythic complex underlaying this image, including enthronement of
Ba'al by El to subdue chaos and bring order. The complex is based on a mythic paradigm
common to Israel, Canaan, and Babylon using the symbolism of the sea and its beasts as chaos
Within Israelite literature, the myth is reflected particularly in Job 26; Ps 89:9-11; 74;13-17; and
applied to Israel's enemies in Isa 51:9-10; 17:12-14; 27:1. Collins argues for complex reuse of this
pattern of mythic symbolism in Daniel's visions, with particular attention to the pattern, over
individual symbols. Collins, The Apocalyptic Vision of the Book of Daniel (Missoula, Montana:
Scholars Press, 1977), 96-106.
191 In Daniel, the "people of the holy ones, דֹושים
ִ ק,
ְ of the Most High" are given dominion over all
the kingdoms under heaven (Dan 7:27; cf. T. Mos. 10:10). Nickelsburg points out that T. Mos.
expects deliverance in the form of direct divine intervention, but makes no direct comparison
with the discussion of Dan 7 Nickelsburg, Jewish Literature, 74-79. Correspondence to Michael is
strengthened somewhat by reference to those who arise to everlasting life and everlasting
contempt, and those who lead many to righteousness shining like the stars (Dan 12:1-3). T. Mos.
10 does not clearly refer to a resurrection as Dan 12:1-3 does. Nickelsburg, Resurrection, 42-46.
Michael is the defender patron of Israel, as Gabriel seems to be its messenger against a
background of deities each the patron of a nation (cf. Deut 32:8). Daniel 11-12 describes
Antiochus Epiphanes in the context of a challenge to heaven, and its defeat is not described in
terms of a kingdom but of a resurrection. Collins, Apocalyptic Vision, 108-110.
192 Nickelsburg notes parallels between the word pair "wrath" and "scourge" (1Enoch 91:7c), and
indignatio et ira (T. Mos. 10:3); and the destruction of idols (1Enoch 91:9; T. Mos. 10:7; Tob 14:4-7; cf.
Mic 1:7). These are part of the exhortation introducing the Apocalypse of Weeks (1Enoch 93:1-10;
91:11-17), so the judgment occurs both before and after the appearance of the wise one (1Enoch
91:10; 93:10). The seventh week of the Apocalypse of Weeks, which begins with the exile and
continues to or through the author's own time, concludes when his community receives
"sevenfold wisdom and knowledge." 1Enoch 93:10 ~ 91:10 forms a watershed within the
apocalypse. (p. 447-448) Nickelsburg, 1 Enoch : A Commentary on the Book of 1 Enoch (ed. Baltzer;
Minneapolis, [Minn.]: Fortress, 2001), 409-415;434-450. T. Mos. may share this division of time, so
that T. Mos. 3:4-6:9 correspond to the seventh week of the apocalypse.
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the anger of the Lord in the Animal Apocalypse (1Enoch 90:14-20).193

A few

specific to a herald, מ ַּב ֵׂשר,
ְ occur in the prophetic corpus (Isa 41:27; 52:7; Nah
2:1).194 There may be some similarity to the herald who is the righteous servant
who will make many righteous (Isa 53:11; Dan cf. 12:2), and announces, "Your
God reigns" (Isa 52:7), that God has bared his arm in the sight of the nations (Isa
52:10).
The expression "to fill the hand(s)" occurs along with anointing in the
command for ordination of the priest, (Exod 28:41), where it seems to refer to
giving him work to do.195 The expression is also used of the Levites' slaughter of
the Israelites in the incident of the golden calf (Exod 32:29 cf. Deut 33:9,11),

This figure is a mediator, appointed when their Lord abandons the sheep. The symbolism of
shepherds and the sheep becomes quite complex at this point in the apocalypse (89:59), and
continues through the judgement of 90:20. Nickelsburg, 1 Enoch : A Commentary on the Book of 1
Enoch, 387-404. Tiller, Animal Apocalypse, 358-369.
194 Hebrew שר
ֵׂ מ ַּב,
ְ "herald" (Isa 41:27; 52:7; Nah 2:1), Greek εὐαγγελιζομένος (Isa 52:7; Nah 2:1).
193

The Greek translation of Isa 41:27 does not include a herald: Isa 41:27 (NETS) I will give
dominion to Sion, and I will comfort Ierousalem on the way. (JPS) The things once predicted to
Zion - here they are! And again I send a herald to Jerusalem. In all three passages the herald
announces what God is doing, rather than repeating a message. Both  מבשרand  מלאךoccur
together in 4Q377 Apocryphon Pentateuch B, Frag 1 ii 10-12: But Moses, the man of God, was with
God in the cloud, and the cloud covered him because [. . .] when he sanctified him, and he spoke
as an angel, מלאך, through his mouth, for who was a messen[ger], [מבש]ר, like him, a man of the
pious ones? García Martínez and Tigchelaar, The Dead Sea Scrolls Study Edition (2vols.; Leiden ;
New York: Brill, 1997), 2.744-745. The Qumran fragment clearly identifies Moses as messenger in
the context of his ascent at Sinai.
195 Although the association with priesthood is well-attested, its meaning is obscure. In Exod
28:41; 29:29, 33, 35; Lev 8:33; 16:32; 21:10; Num 3:3; T. Levi 8:10 involve ordination of Levitical
priests. Judg 17:5, 12; 1Kgs 13:33; 2 Chr 13:9 refer to appointment of or sacrifice through
illegitimate priests. Ezek 43:26 refers to a step between purifying the altar of the restored Temple
and sacrifices making its service acceptable. Atkinson, "Taxo's Martyrdom," 472 n.60.
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where it is taken to indicate approval of their action. As dedicating the Levites as
Temple servants, it echoes upon the Levite Taxo (T. Mos. 9:1, see below).
In T. Mos. 10:2, two subordinate clauses describe the nuntius. He "has been
appointed in the highest," qui est in summo constitutus (perfect tense); and, he has
continuously (at once?), protinus, avenged them of their enemies, vidicavit illos ab
inimicos eorum.196 The perfect tenses indicate that both actions are complete when
the kingdom of God appears (T. Mos. 10:1-2), although his hands are filled only
with the advent of the kingdom. The adverbial phrase, in summo, may be
understood so that the nuntius is in heaven when appointed, i.e. the nuntius is an
angel or angelic figure.197 If the nuntius has been appointed, constituere, for the
people and for their sins, as Moses has been, and Joshua is chosen to be (T. Mos.
12:6-8, cf. 10:15; 4:2-4; 10:2), the nuntius is then a human and prophetic figure

Charles considered 10:1-2 a separate composition from the remainder of the poem. He
emended vindicavit (perfect tense) to vindicabit (future tense). Charles, Assumption of Moses, 39.
Priest adopts the emendation. Priest. "Testament of Moses," 932. Tromp notes that the nuntius is
"ordained" only with the coming of the divine kingdom. Tromp, "Taxo, the Messenger of the
Lord," JSJ 21 (1990): 205 The Latin adverb, protinus, means "forward, onward, continuously,
right away, forthwith." As applied to work it may imply continual application, or diligence to the
task. The location is assumed, not explained. Van Henten, "Moses as Messenger," 218-221
Manson, "Miscellanea Apocalyptica," 43-44
197 If the appointment occurs in heaven, after or when the hands of the messenger are filled, this
priestly ordination of one who is appointed in the highest is closely paralleled by the ordination
of Jesus as high priest of the order of Melchizedek (Heb 5:5-10). This parallel is rarely made
explicit. Van Henten, "Moses as Messenger," 218-221. Manson, "Miscellanea Apocalyptica," 4344
196
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"raised up like Moses" (Deut 18:15,18), and like him designed and devised from
the beginning of the world to carry out a key task to fulfill the divine purpose.
The Latin verb vindicare means to carry out a legal verdict, either to set the
innocent free or to punish. Moses explains that those doing and fulfilling the
commandments, facientes et consummantes mandata, grow and prosper (T. Mos.
12:10; cf. 4:9; 11:14). By sinning and by neglecting the commandments,
peccantibus et neglegentibus mandata, they will forfeit the good that has been
predicted, praedicere, and will be punished, punire, by the nations (T. Mos. 12:11;
cf. 5:2; 6:6; 8:4).198 Within history, God judges the whole people with respect to
whether they listen to the words of the covenant mediated by Moses (Deut 18:19;
cf. T. Mos. 3:12; 4:9). The nuntius, as the subject of vindicare, is an on-going agent
of God, ensuring that the commandments, mandata, are carried out so that he is
pleased (T. Mos. 2:2; cf. Deut 16:18,20) and the people are declared innocent. The
adverb, protinus, describing vindicare is best understood as "continually."199 In
this role, the nuntius now has another possible referent referent in the Hebrew

198

Vindicare would translate Greek ἐκδικεῖν, Hebrew דרש, in Deut 18:19. Bergren, Latin-Greek

Index, 172.
199 Tromp accepts Charles' emendation of vindicavit (perfect) to vindicabit (future), and takes
protinus to mean "at once, immediately." Tromp, The Assumption of Moses, 229-231.

79

נָ גִ יד200 deriving from the central court in the place the Lord will choose (Deut
17:9-11). Whether led by priest, judge, king, or prophet, this court declares a
verdict which must be obeyed (Deut 17:10-12), continuing Moses' role as arbiter, a
"witness" or "judge" (T. Mos. 1:14); defensor, "advocate" or "protector," and nuntius
(T. Mos. 11:17).
Although I have asserted that Joshua is being prepared to assume the roles of
mediator of the covenant, defensor and nuntius as God's chosen successor to
Moses, Joshua is never explicitly called any of these. I argued that the
juxtaposition of Deut 34:9 and 10 is invoked together with allusions to the book
of Joshua to suggest future expression of divine power through a "prophet like
Moses." The figure of Joshua, and the relationship of the nuntius to the court in
the place the Lord will choose, allow for a continuous succession of "prophets
like Moses." Now it is time to turn to the interpretation of Israel's history in
Moses' prophecy, and its message for the author's first century present.

Announce or declare: ( נגדMT); ἀναγγέλειν (OG) (Deut 17:9-10); ( ירהMT) (Deut 17:10-11);
νομοτιθέναι (OG) (Deut 17:10). The cognate noun of נגד, נָגִ יד, refers to a leader or ruler, especially
in the historical books (1Sam 9:16; 10:1; 13:14; 25:30; 2Sam 6:21; 5:2; 7:8; 1Ki 1:35; 14:7; 16:2; 2Ki
20:5; 1Chr 28:4; 29:22; 2Chr 6:5; 2Chr 11:22; Isa 55:4// High Official in Temple Jer 20:1; 29:26; 1Chr
9:11; 2Chr 31:15; 35:8; Ne 11:11; Dn 11:22//of tribe 1Chr 12:28; 13:1; 27:4,16; 2Chr 19:11; 9:20; 11:11;
32:21 (par  ;)שרover Temple treasuries 1 Chr26:24; cf. 2Chr 31:12; 2Chr 28:7). The most common
Greek translation of  נָגִ ידis ἡγούμενος, the present participle of ἡγείσθαι (dep) meaning "to go
before," "lead the way," "guide" (Jer 20:1; Dan 9:25,26; 11:22θ'); Latin dux, princeps. Greek ἄρχων,
"ruler" (1Sam 9:16; Ezek 28:2); and μαρτύριον, "witness" (Isa 55:4) are also attested.
200
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2.3 Moses' Prophecy (T. Mos. 2:1-10:10)
Moses' prophecy (T. Mos. 2:1-10:10) is a historical review ending in an
eschatological poem, so that its scope resembles historical apocalyptic writings.
As "prediction," the historical review (T. Mos. 2:1-10:10) divides roughly into
three periods: from entry into the land to the exile (T. Mos. 2:1-3:14); the return
from exile (T. Mos. 4:1-6:9); and description of the time of the end (T. Mos. 7:110:10).201 The well-defined ending makes it a narrative history, with a definite
plot.202
Although the historical review begins with Joshua, the point of origin for the
prophecy is the divine intention described in (T. Mos. 1:12-13 above). The
intention is realized when God arises and comes publicly, palam veniet, (T. Mos.
10:7, cf. 10:1; 1:14) to punish, vindicare, the nations. God's people, Israel, are
blessed, felix,and made to inherit, herere, in the heaven of the stars (T. Mos. 10:8-

It is common to break the historical review into two cycles. The first cycle is in Chapters 2-4,
and summarizes the biblical history to the exile. The second and longer cycle begins with the
restoration after the exile and concludes with Taxo and his sons (Chapters 5-9). Hofmann, Die
Assumptio Moses, 56-80. Collins. "The Testament (Assumption) of Moses," in; Outside the Old
Testament (ed. de Jonge; Cambridge, London, New York, New Rochelle, Melbourne, Sydney:
Cambridge University Press, 1985), 151-152. Nickelsburg treats T. Mos. 2:1-4:9 and 5:1-10 as two
cycles of the Deuteronomic scheme of sin, punishment, turning point, salvation. Nickelsburg,
Jewish Literature, 75-76.
202 White, The Content of the Form: Narrative Discourse and Historical Representation (Baltimore: John
Hopkins University Press, 1987), 1-25. Newsom applies Ricoeur's theory of emplottment to
Biblical historical reviews, isolating what she calls "rhyming" patterns (e.g. 1Sam 12), and
"journey" or chronological patterns (e.g. Josh 23). Newsom. "Rhyme and Reason: The Historical
Resume in Biblical and Early Jewish Thought," in; Israel's Prophets and Israel's Past (eds. Kelle and
Moore; New York, London: T&T Clark, 2006), 297-298.
201
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10). Their enemies have been humbled, humilis, and are on earth (T. Mos. 1:13;
10:10). The plot traces fulfillment of the "oath" to their fathers as dominated by a
movement from "I will bless those who bless you, and the one who curses you I
will curse" (Gen 12:3; 27:29; cf. T. Mos. 1:13) to "your offspring shall possess the
gate of their enemies . . . because you have obeyed my voice (Gen 22:16; cf.
26:4).203
The historical review is thought to reflect the cyclical pattern of sin;
punishment; repentance; and, salvation observed for the Deuteronomistic
History. The historical pattern reflects manifestation of the covenant curses
incurred by not keeping the laws given through Moses, and restoration based on
God's covenant with their fathers (Lev 26:14-45; Deut 4:25-31; 28-30; 32).204
Attempts to trace the pattern in T. Mos. have noted difficulties in identifying

This is the "journey" or chronological pattern in the history. Newsom. "Rhyme and Reason."
Although the relationship with the nations dominates the divine oath in T. Mos., it is still
inextricably linked to the other provisions of the oath, especially the promise of numerous
descendents.
204 Tromp, The Assumption of Moses, 122-123. Nickelsburg, Jewish Literature between the Bible and the
Mishnah : An Historical and Literary Introduction (Philadelphia: Fortress Press, 1981), 75 HalpernAmaru discusses the distinct formulations of covenant curses in Lev 26; Deut 4:25-31; 28-30; 32 as
expressions of conditionality of possession of the land promised to the fathers. She distinguishes
between conditional expressions (Lev 26:3-45; Deut 4:25-31; 28:1,15) and predictions of a future
exile and restoration (Deut 29:21-27;30:1-10; 31:16-18; 32:15-43). Halpern-Amaru, Rewriting, 20-24;
59-64. The covenant curses have a significant role in emplotting history in sectarian documents
such as MMT and the Damascus document, where the sectarians alone have been restored
through repentance. Fraade. "Rhetoric and Hermeneutics in Miqsat Ma'aseh Ha-Torah (4QMMT):
The Case of the Blessings and Curses," in; Legal Fictions (ed. Fraade; Leiden, Boston: Brill, 2011).
Grossman, Reading for History, 61-65; 88-124.
203
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clear evidence of repentance, especially for the first century present, HalpernAmaru says:
The author of the Testament handles this paradox by creating a distinction
(in a most nondeuteronomic way) between "historical" and
"eschatological" time. Repentance is a factor only within the latter. At the
end of days there will be a "diem paenitentiae," but it is a metaphysical
rather than a historical phenomenon. Instead of preceding and initiating
the eschaton, it will be an antecedent, a consequence, of the move out of
history and into the end-time.205
The narrator tells us that prophecy is given in order that Joshua, as a man
approved by the Lord, might be Moses' successor for the people, plebem, and the
tabernacle of testimony, scene testimonii (T. Mos. 1:7). Moses' instructed Joshua
concerning their entry into the land, but the tabernacle was not mentioned (T.
Mos. 2:1-2). The narrator identified leading the people, inducere plebem, into the
land so it will be given through the covenant, testamentum, and through the oath,
jusjurandum with being Moses' successor (T. Mos. 1:8).206 The relationship
between a successor for the people and a successor for the tabernacle of

The paradox perceived by Halpern-Amaru lies with identification of spiritual return with
return to the land as a paradigmatic stage within history in Deut 4, 28-30. The author of T. Mos.
perceives the return to the land as unaccompanied by spiritual return, so spiritual return occurs
only in eschatological time. Halpern-Amaru, Rewriting, 61-64, quotation on p. 63-64.
206 Verbs related to leading are fairly common in T. Mos., but those who lead are often Israel's
enemies: inducare, "lead in" (T. Mos. 1:8; 8:3; 11:11); ducere, "lead" (T. Mos. 3:3(2x),4,13; 6:9; 8:2);
adducere, "take, bring to; induce" (T. Mos. 3:5; 10:1). The people also go in and out without a
specific leader, the key verbs are: intrare, "enter" (T. Mos. 2:1,3; 4:1; 8:5; 9:6); exire, "go out" (T. Mos.
1:4; 10:3; 11:4; 12:13); devenire, venire, "come, fall into" (T. Mos. 4:9; 6:8); ascendere, "ascend, go up"
(T. Mos. 4:7; 10:8); and, descendere, "descend, go down" (T. Mos. 2:3).
205
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testimony (never "tent of meeting") remains to be worked out in the historical
review as a framework for (1) its presentation of the author's first century
present; and, (2) the choice(s) presented to its audience, (T. Mos. 1:10 above).

2.3.1 The Pattern of History
Although T. Mos. depicts a generally chronological trajectory from Joshua to
the end time, numerous lacuna occur in temporal markers making it difficult to
reconstruct its temporal framework.207 After Joshua, the first event apparently
concerns construction of the Temple and the division of the tribes (T. Mos. 2:4-5).
Events from Joshua to the exile are highly compressed (T. Mos. 2:1-3:3) in
comparison to the present transitioning into future (T. Mos. 5:1-9:7). Direct
speech dominates the two turning points in the narrative (T. Mos. 3:5,7,9,11-13
(people); 4:2-4 (one who is over them); 9:2-7 (Taxo) see below).
The people are associated with the nouns regnum, "kingdom" (T. Mos. 2:2,5;
10:1); plebs (T. Mos. 1:4,7,12; 4:2); tribus, "tribe" (T. Mos. 2:3,5; 3:4,6,10; 4:7,8,9; 9:1).
The tabernacle is associated with the nouns scene (T. Mos. 1:7; 2:3); colonia,

Specific numbers seem to be missing from T. Mos. 1:3; 2:3; 7:1-2. The first (T. Mos. 1:3) would
identify a number of years between creation and the death of Moses "according to those in the
east, in contrast to the legible 2500th year (1:2) which may be derived from Jubilees. Schalit,
Untersuchungen Zur Assumptio Mosis, 7-12. The second lacuna at T. Mos. 2:3 occurs in the
transition between the instructions given as second person address (T. Mos. 2:1-2) and the history
related in the third person (2:4 ff). The third lacuna (T. Mos. 7:1-2) expands upon the times being
ended in a moment, finientur tempora momento. The lacunae are not random but due to having
been written with red ink. Tromp, The Assumption of Moses, 133-134; 153-154; 206.
207
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"colony" (T. Mos. 3:2; 5:6); aedes, "temple" (T. Mos. 3:2; 6:9); habitatio, "dwelling" (T.
Mos. 10:3,9); sanctuarium, "sanctuary" (T. Mos. 2:4); and the adjectives sanctus,
"holy" (T. Mos. 1:7; 3:2(2x); 6:1 (sanctus sanctitatis) ; 10:3). Two tribes are also
"holy" (T. Mos. 2:4 sanctitas). The separation of the ten tribes from the two tribes
initiates separate historical trajectories for the ten tribes and two tribes,
committing different sins (T. Mos. 2:3-5; 7-9) which intersect in the exile (T. Mos.
3:8-14), but do not converge (T. Mos. 4:7-9).
The sin of the ten tribes is to establish kingdoms for themselves according to
their own ordinances (T. Mos. 4:5), which they repent by remembering Moses (T.
Mos. 3:10-13). The ten tribes grow and spread out among the nations (T. Mos.
4:9),208 reflecting fulfillment of the promise spoken to Jacob that "your seed will
be as the dust of the earth; you will spread out to the east and west, north and
south" (Gen 28:14). The diaspora tribes are in some sense approved by God, so

T. Mos. 4 9 et 'x' tribus crescent et devenient apud natosa in tempore tribumb. And ten tribes
grow and come near birth (or sons?) anatos is a perfect participle mp in the accusative of nascor
governed by the preposition apud. Charles amended it to natio, -onis "nation," but the nations are
always gens "families" cf. "in you all the families/nations of the earth will be blessed" (Gen 12:3;
18:17; 22:18; 26:4; 28:14). Doran, "T. Mos. 4:8 and the Second Temple," JBL 106 (1987).
btribum/tribulatio/captivity The text clearly reads tribum, but has been much amended since early
twentieth century scholars found it difficult. Tribulatio assumes that tribum is an unmarked
abbreviation. Charles translates "captivity" assuming a phonetic shift in translation of a Hebrew
vorlage from שביתם
ִ (their captivity) to ( שביטיםtribes). Charles, Assumption of Moses, 70-71..
208

Tromp translates "they will more and more be absorbed among the nations in a time of
tribulations" based on a complex series of emendations. Tromp, The Assumption of Moses, 12, 183184.
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they live in a time of a tribe(?), tempus tribum (T. Mos. 4:9). For the author of T.
Mos., it is possible to "fulfill the commandments of God" without offering
sacrifices (T. Mos. 12:10). It is possible that the kingdom of God becomes evident,
parere, throughout the world through them (T. Mos. 10:1).
At the time that the ten tribes break off, two tribes descend and transfer the
testimony of the tent, scenae testimonium,209 so they are given sanctity (T. Mos. 2:4).
The sacrificial service was performed, but they abandon the covenant of the Lord
for idolatry (T. Mos. 2:7-9). These verses clearly relate to the history of the First
Temple in Jerusalem. The key passage concerning revelation of the place the
Lord will choose, has been much amended (T. Mos. 2:4; cf. Josephus Ant.
4.[8.5].200-201). A possible allusion to the curse, "I will make your sky like iron"
(Lev 26:19) has been overlooked.210 In dividing the tribes, the covenant curses of
Leviticus, not Deuteronomy, are applied to the two holy tribes and their

T. Mos. 2:3b Nam descendent tribus duae et transferunt scenae testimonium.a aCompare scene
testimonii (T. Mos. 1:7).
210 T. Mos 2:4 Tunc Deus caelestis fecit palama scenae suae et ferrumb sanctuarii sui, et ponetur
duae tribus sanctitatis. aThe tent of God of heaven is his dwelling, habitatio, in heaven (T. Mos.
10:9,3, cf. 1Ki 8:30,35-36; 2Chron 6:21,26-27). T. Mos. transliterates Greek σκηνή rather than
translating to "tabernaculum," the transliteration may preserve a phonetic association with
Hebrew  משכןas distinct from  מקדשfor the Temple. See also scene servientes illis "tent of their
209

serving" (T. Mos. 2:8). bferrum has been emended as having no possible sense, but Lev 26:19
expresses drought as a sky like iron and earth like brass. The terms are reversed in Deut 28:23
(skies copper and earth iron). Tromp, The Assumption of Moses, 8,157. Charles, Assumption of
Moses, 62-63.
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Temple.211 Following the return, the Temple exists in "times of proving, or
accusation," tempora arguendi, as the focus of the deliberations of the nations,
gentes (T. Mos. 5:1, cf. 1:13).
The most prominent cyclical elements in T. Mos. are associated with
judgment:212 the kings from East and West and "king of kings of all the earth" (T.
Mos. 3:1; 6:8; 8:1); burning their temple with fire (T. Mos. 3:2; 6:9).213 These may
reflect the escalating curses of Lev 26:25, 31-33, 39 (cf. T. Mos. 4:8). Such
escalation depends on the sins committed before the exile continuing after the
return. Yet the continuity is expressed through the general term "crime" or
"wickedness", scelus (T. Mos. 2:9; 5:1,6; 7:7). The issue following the exile is
injustice (T. Mos. 5:5-6) contrasting the instruction to Joshua (T. Mos. 2:2). To sum
up, the author of T. Mos. has constructed not one, but two intertwined
trajectories through history associated with a distinction between righteousness,
iustitia, and holiness, sanctus, between Judaea, colonia, and the diaspora. The two
tribes never really repent in T. Mos. (see below), and their sins continue after the

There is no reference to preexilic prophets, e.g. Jeremiah, so not listening to the words of the
prophets has no role in the exile (cf. Bar 1:21; 2:7; Dan 9:6,12).
212 The key verbs are vindicare (above), punire "punish."
213 Newsom uses 1Sam 12 as a paradigm for "rhyming" history as a strategy of "emplotting"
history in which the contrasting elements of the rhyming sequences leads to choice set before the
people. Newsom. "Rhyme and Reason," 297-298.
211
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return (T. Mos. 5:1ff below). Each of these speaks, and we now turn to these
voices.

2.3.2 Three Voices
The rhyming pattern is completed with the contrasting responses of Taxo (T.
Mos. 9:1-7) and the people in exile (T. Mos. 3:4-14) to punishment that has come
upon the people. Each response falls into two parts: an acknowledgement of
punishment; and a (proposed) action. Taxo asserts that a punishment has come
upon the people exceeding the bounds of mercy, greater than the former
punishment, more cruel than anything that has befallen any other nation (T. Mos.
9:2-3). Implicitly, he accuses God of injustice. In exile, the two (holy) tribes214
confront the ten tribes, accusing them of the sin that has led to the present exile
(T. Mos. 3:5 cf. 2:3-5).215 The ten tribes lament, asking, "what shall we do
brothers," qui fecimus vobis fratres?, asserting that the distress (tlibsis) has come
over the whole house of Israel (in omnem domum Istrahel) (T. Mos. 3:7).

T. Mos. 3:4: Then the two tribes will call upon the ten tribes, and they will retire into the fields
like a lioness, covered with dust, starving and thirsting. The lion/lioness is an image for Judah in
Gen 49:9 and Micah 5:8; but for all Israel in Num 23:24; 24:9; Ezek 19:2-3, 6-7. The description of
the lioness as covered with dust, starving and thirsting, is associated with mourning and
repentance. Tromp, The Assumption of Moses, 166-167.
215 The book of Kings attributes the fall of the northern kingdom to the sin of Jeroboam, which
involves construction of two golden calves. 1 Kings 12:26-33; 13:33-34; 15:26; 16:2-3, 7, 13, 26, 31; 2
Kings 3:2; 10:29; 13:2, 11; 14:24; 15:9, 18, 24; 17:16, 21-23.
214
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Taxo asserts that "never did our fathers or their ancestors tempt God by
transgressing his commandments" (T. Mos. 9:4; cf. Deut 33:9). He claims
righteousness through perfect obedience to the commandments (cf. T. Mos. 12:10,
facientes itaque et consummantes mandata Dei).216 He proposes to his sons that they
will fast for three days, go into a cave, and die, in expectation that if we die
rather than transgress the commandments of the Lord of Lords, the God of our
fathers, our blood will be avenged before the Lord (T. Mos. 9:6-7). His appeal is
based entirely on obedience to the commandments given through Moses, his
own and that of (all) his genealogical ancestors. The end of Taxo's speech is not
marked, so the eschatological poem that follows merges Taxo's voice, alluding to
Deut 32:43, with the voice of Moses, as though Taxo is quoting Moses' prophecy.
The logic of Taxo's proposed action depends on the expectations generated by
the eschatological poem.
The tribes in exile join together, crying out to heaven (T. Mos. 3:9):
God of Abraham, Isaac, and Jacob remember your covenant that you
made with them, and the oath which you swore to them by yourself, that
their seed would never fail from the land which you have given them.217

Dei is not present in the manuscript, but is added to the text of Charles without comment.
Charles, Assumption of Moses, 99-100.
217 T. Mos. 3:9 Deus Abraham, et Deus Isaac, et Deus Jacob, reminiscere testamententum tuum
quod factasti cum eis, et jusjurandum quod jurasti eis per te, ne umquam deficiat semen eorum a
terra quam dedisti illis.
216
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This prayer intersects Exod 32:13 at three points: the mention of the names of the
patriarchs, God's oath "by himself," and the promise of eternal possession of the
land.218 The people in exile pray for themselves, as Moses prayed on their behalf
after the construction of the golden calf. Halpern-Amaru suggests that the
people's prayer in T. Mos. 3:9 draws upon the connection to the divine oath
sworn to Abraham at the sacrifice of Isaac (Gen 22:16-18) present in Moses'
intercession (Exod 32:13) to invoke the merit of the ancestors.219 The prayer of the
people represents a different claim to righteousness than is made by Taxo.
But there is a significant difference between the prayer in T. Mos. 3:9 and
Moses' prayer of Exod 32:11-13. Moses specifically asks that God remember
Abraham, Isaac, and Jacob, his servants. The people address their prayer to "God
of Abraham, God of Isaac, and God of Jacob." They use the name given to Moses
at the burning bush (Exod 3:6, 15, 16) to authenticate his mission to the Israelites
(Exod 3:15-16) and to be his name forever (Exod 3:15).220 In the same day that

Tromp attributes this observation to Reese, "Die Geshchichte Israels in Der Auffassung Des
Frühen Judentums. Eine Untersuchung Der Tiervision Und Der Zehnwochenapokalyse Des
Äthiopischen Henochbuches, Der Geschichtsdarstellung Der Assumptio Mosis Und Der Des 4
Esrabuches" (unpublished doctoral thesis, Heidelberg, 1967). I have not been able to obtain this
unpublished dissertation. Tromp, The Assumption of Moses, 170 n.4. Halpern-Amaru, Rewriting,
57-58.
219 The key phrase linking the prayer to Gen 22:16-18 is "the oath which you swore by yourself"
Halpern-Amaru, Rewriting, 57-58.
220 It appears only here in T. Mos.. Tromp, The Assumption of Moses, 170. T. Mos. also uses epithets
that emphasize God's universal nature (T. Mos. 1:11; 11:17).
218
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they ask God to remember his covenant, the exiles remember Moses (T. Mos.
3:10), noting that these things, i.e. exile, have come upon us according to Moses'
admonition that we should not transgress his covenant (3:12-13; cf. Neh 1:7; Dan
9:5,11-13; Bar 2:7-10). Implicitly, they acknowledge their guilt and God's justice.
Asking God to remember his covenant with the patriarchs, they are reminded of
their own covenant with God through Moses. Their request to remember has
rebounded upon themselves.
Spoken by the Israelites exiled in the east, the address evokes the cry of
God's people that evoked Moses' call to deliver the people from Egypt and bring
them into the land (Exod 3:16-17). They call upon the name of the Lord as heirs
of the oath, jusjurandum, and the covenant, testamentum, the successors of Moses
and the patriarchs (cf. T. Mos. 1:18). This cry of the living is an alternative to the
blood of Taxo and his sons which will cry out after their sacrificial death (T. Mos.
9:7). It does not require generations of innocence (T. Mos. 9:4-5), although it does
require industry toward all that has been commanded (T. Mos. 1:10; 12:10).
The two responses to foreign oppression differ markedly in their proposed
outcomes. Taxo and all his sons plan to die in this world in hope of divine
vengeance (T. Mos. 10:9), a way that leads to death. The tribes pray for
themselves and their descendents to live in "the land which you have given
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them," terra quam dedisti eum, in this world (T. Mos. 3:9), a way that leads to life.221
The difference is specifically associated with Levites by identification of Taxo as a
Levite (T. Mos. 9:1). It is coupled with an ever smaller group of the righteous,
apparently limited to Taxo and his sons at the end. The two responses are not
given equal weight by Moses' prophecy. The response of the exiles is presented
as prophecy ex eventu, something that readers will recognize as having
happened. Taxo's action is proposed in speech, but the reader is left uncertain as
to whether the actions are carried out.222 The contrast suggests that T. Mos.
particularly opposes the validity of the Levitical order as teachers, judges, and
guides for his own time on the basis of their exclusivity, in contrast to his own
inclusivity of all the people.
The return echoes Moses and Joshua to some extent, initiated with entry,
intrare, of one who is over them, unus qui supra eos est, who prays for them (T.
Mos. 4:1) as the first period was initiated by entry, intrare, of the people through

The "Two-Ways Tradition(s)" occur in various forms in early Christian documents such as the
Epistle of Barnabas, Didache, and Shepherd of Hermas. T. Mos. has not yet been considered in
relation to these traditions. Kraft. "Early Developments of the "Two-Ways Tradition(S)," in
Retrospect," in; For a Later Generation (eds. Argall, et al.; Harrisburg, PA: Trinity Press
International, 2000). The Two-Ways is pervasive in Epistle of Barnabas, not only as contrast
between a way of life and a way of death, but also a way of righteousness and a way of
wickedness, a way of light and a way of darkness. Kraft, Barnabas and the Didache (ed. Grant; 6
vols.3; New York, Toronto, London: Thomas Nelson & Sons, 1965), 4-16.
222 Tromp, "Taxo," 201 Doran. "The Martyr: A Synoptic View of the Mother and Her Seven Sons,"
in; Ideal Figures in Ancient Judaism (eds. Collins and Nickelsburg; Atlanta: Scholars Press, 1980),
190.
221
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Joshua (T. Mos. 2:1). The prayer is addressed to the "Lord, king on the lofty
throne, who rules the world" and concludes with a plea for mercy, miserere, for
the whole people, plebs, on the basis of the covenant made with their fathers (T.
Mos. 4.2-4), just as Joshua describes Moses the great nuntius praying (T. Mos.
11:17). Significantly, the prayer mentions only the people among the nations, not
Jerusalem or the holy city (contra Dan 9:16-18; Neh 1:9), or the division among
the tribes. It fails to identify the sins that sent them into exile.
In response, God inspires the king, mittit in animo regem, to have pity,
miserere, and send them back (T. Mos. 4.5). Then, some of the tribes come to the
appointed place, in locum constitutum (T. Mos. 4:7a), but most remain in exile.
The people remain divided, and now there is an additional division between
Judaea and the diaspora in all the tribes.

2.3.3 The First Century
The return parallels the entry of the people into the land through Joshua,
although no leader is identified (cf. T. Mos. 2:1). In this second cycle, the times
are not marked as intervals, but labeled: time of testing, tempora arguendi (T. Mos.
5:1); times will be ended, finientur tempora (7:1). The returnees surround the place
renewing, circuvallabunt locum renovantes (T. Mos. 4:7b; 2:7 circumvallabunt muros).
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The sins briefly described for the first period (T. Mos. 2:7-9) are echoed and
expanded in the second (T. Mos. 5:1-6).
Tromp points out, following Laperoussaz,223 that chapter 5 deviates from the
historical review. It refers to the inauguration of times of trial, tempora arguendi,
and vindication arising, vindicta surgere (T. Mos. 5:1), characterized by being
divided as to the truth (T. Mos. 5:2). Those who come to the appointed place
remain subject to the foreign kings, who punish them (T. Mos. 5:1), anticipating
the king of the kings of the earth (T. Mos. 8:1). They serve the kings of the
nations, not following the truth of God, and in this sense they are "slaves, yea
sons of slaves" (T. Mos. 5:4).224 Unlike the ten tribes among the nations, the
servitude of the priests persists beyond the "seventy seven years" (T. Mos. 4:9).
An odd quotation formula, propter quod factum fuit, introduces a prophecy (T.
Mos. 5:3):

Tromp, The Assumption of Moses, 185-187. Laperoussaz regards this as a comment concerning
the Hasmonean -priest-kings, so that the history skips over the Persian and early Hellenistic
periods entirely. Laperrousaz, "Le Testament De Moise," 118-119
224 Contra Tromp, who takes the kings of 5:1 to be kings of the people. Tromp, The Assumption of
Moses, 188. On this reading, T. Mos. 5:1-6 is a general condemnation of the Second Temple period
as a whole, leading up to the specifics of chapter 6, possibly rooted in Mal 1:6,14. The "truth of
God" that is not being followed is divine rule, consistent with title Lord of the world, Dominus
orbis terrarum (T. Mos. 1:11; cf. 10:1; 11:17; 12:4-5,9,13; Deut 32:39-42). The time of testing or trial
echoes Deut 13:3, suggesting that the Jerusalem elites do not serve God with their whole heart.
223
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5 3 'They will avoid justice and turn to iniquity,' and 'they will defile the
house of their service with pollutions,'a and that 'they will go whoring
after foreign gods.'225
Since polluting the high altar by offerings placed before the Lord is bracketed by
the references to not following the truth of God and being slaves to the kings of
the nations, it is likely that the sacrifices offered on behalf of the kings of the
nations are in view.
Josephus attributes the onset of the Jewish War to a refusal by Temple priests
to offer sacrifices for any foreigner, including Caesar, at the instigation of
Eleazar, son of Ananias, the governor of the Temple (War 2.[17.2-3].409-411). The
rationale behind the decision is not reported, only opposition by high priests and
other principal men based in part on the tribute brought into the Temple by these
donations.226 As L.A.B. reports Balaam's alliance with Balak, Balaam agrees to

T. Mos. 5:3 'Devitabunt justitiam at accedent ad iniquitatem,' et 'contaminabunt
inquinationibus domum servitutus suae;a et quia 'fornicabunt post deos alenos.' aTromp emends
otherwise unknown ingenationibus to inquinationibus, following Charles and Volkmar. He notes
that "house of their worship" usually refers to Egypt (Exod 13:3,14; Deut 5:6; 6:13), that is, slavery
not worship, but does not translate accordingly. He neither relates the "house of their service" to
serving idols in the tent (T. Mos. 2:8) or to being "slaves born of slave". Tromp, The Assumption of
Moses, 191; translation p. 12.
226 One example of such a donation is the eagle erected by Herod over the gate of the Temple
(Josephus Ant. 17.[6.2].151; cf. [6.3].163) which was pulled down by students of Judas son of
Saripheus and Matthias son of Margalothus (Ant. 17.[6.3].155-157; War 1.655). Adele Yarbro
Collins sees reference to this incident in connection with the redaction of T. Mos. 10:8. Collins,
"Composition and Redaction," 185-186 Judas and Matthias were respected interpreters of the law
and teachers of the youth of the people in Jerusalem (Ant. 17.[6.2].149). They taught that to die for
defense and preservation of the law of their fathers would bring commendation by the present
225
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offer sacrifices on behalf of Balak to propitiate God for his evil deeds (L.A.B.
18:2,7; cf. Num 23:1-3; 13-15; 29).227 These sacrifices offered on behalf of an
enemy of Israel are identified as an attempt to bribe God (L.A.B. 18:11; cf. Deut
16:19-20). If T. Mos. 5:3-6 and L.A.B. 18 may be taken to present a rationale for
the decision described by Josephus, tension between serving foreign rulers, i.e.
Rome, and serving God finds specific focus in the sacrifices offered on behalf of
Caesar and his associates (cf. Philo Legat. 156-157). Josephus identifies rejection
of rule by any other than God with the "Fourth Philosophy."228
The second fulfillment (T. Mos. 5:5-6) is framed as specific violation of Deut
16:19:
T. Mos. 5 5 For the magistrates who will be their teachers in those times
will favor the persons that please them, and accept gifts; and they will sell
legal settlements, accepting fees. 6 Therefore their city and the full extent
of their dwelling places will be filled with crimes and iniquities. For they

generation, and also everlasting fame and commendation (Ant. 17.[6.2].152). Josephus refers to
them speaking in public, but gives no indication that they wrote.
227 In Numbers, Balaam commands the sacrifices as a divinatory ritual. Levine, Numbers 21-36
(New York: Doubleday, 2000), 166; 234-237. Milgrom, Numbers (Philadelpha, New York: The JPS
Torah Commentary: Jewish Publication Society, 1990), 194-201.
228 Josephus ascribed the "fourth philosophy" to Judas the Galilean and Sadduc, a Pharisee toward
the end of the reign of Herod's son Archelaus (Ant. 18[1.1].4-10, [1.6].23-25; War 2.[8.1].118). The
issue was paying taxes levied by Cyrenius governor of Syria. They advised the people to join
together in counsel to perform great exploits which God might assist (Ant. 18.[1.1].5). They spoke
to the people, but Josephus does not refer to them writing. Charles' attempt to evaluate the
relationship focusses on the later Zealots, not the "fourth philosophy." Charles, Assumption of
Moses, Introduction, 51-54
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will have in their midst judges who act with impiety toward the Lord and
will judge just as they please.229
Deut 16 19 You shall not judge unfairly: you shall show no partiality; you
shall not take bribes, for bribes blind the eyes of the discerning and upset
the plea of the just.
The odd quotation formula is a formula of prophetic fulfillment, marking T. Mos.
5:3 as a prophecy, 230 and T. Mos. 5:4-6 as its fulfillment.231 The culminating
description of the city is a direct contrast to the kingdom "you" were to establish
in order that their Lord would be pleased (T. Mos. 2:2). It is a judgment against
the priests of the Second Temple period as priests, judges, and teachers (Mal 2:19; cf. T. Mos. 2:7).232 The kings called priests, the Hasmoneans (T. Mos. 6:1), and

T. Mos. 5:5 Qui enim magistri sunt doctoresa eorum illis temporibus, erunt mirantes personas
cupiditatum et acceptiones munerum, et pervendant justitias accipendo poenas. Deut 16 19(Vul)
nec in alteram partem declinent no accipies personam nec munera quia munera excaecant oculos
sapientium et mutant verba iustorum 20 iuste quod iustam est persequeris ut vivas et possideas
terram quam Dominus Deus tuus dederit tibi aNote that Moses is described as "consummatum
in saeculo doctorem" (T. Mos. 11:16) Tromp, The Assumption of Moses, 195-197 , Charles,
Assumption of Moses, 19 (Commentary to 5:5).
230 Charles traced T. Mos. 5:3 as a composite of phrases from Ezek 3:20; 44:7; Zeph 3:4; Ps. Sol. 1:9;
8:26; Deut 31:16. A similar type of composite is found in 1 Clem 8:2-4. Charles, Assumption of
Moses, 16-17. Fishbane notes fulfillment formulas for which there is no reported prophecy.
Fishbane. "Inner Biblical Exegesis: Types and Strategies of Interpretation in Ancient Israel." Also
see the discussion of scribal composition of oracles within Jeremiah. Toorn, Scribal Culture and the
Making of the Hebrew Bible, 170-171; 175-177.
231 I take the formula factum fuit as translating Greek καὶ ἐγένετο and Hebrew ויהי. Tromp
229

recognizes the composite prophetic citation as loosely citing to Jer 11:10 and Deut 31:29. He does
not take factum fuit as a formula of fulfillment. Tromp, The Assumption of Moses, 189-191.
232 Tromp notes that judgment oracles including similar lists are found in a number of texts: Ezek
22:25-29; Micah 3:11; Zeph 3:3-4; Neh 9:34; Ezra 9:2; Jer 6:13; Dan 9:8; Bar 1:15-16. Tromp, The
Assumption of Moses, 185-198. The lists are rooted in Deut 16-18: kings (Deut 17:14-20); people
(Deut 17:2-5); a superior judge in Jerusalem who may be the high priest (Deut 17: 8-9); prophets
(Deut 18:15-22). T. Mos. seems to have the priests of Jerusalem in view, with the functions
identified in Mal 2:4-9; cf. Deut 33:8-11. Tromp, "Taxo," 205-206 The Second Temple is viewed as
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the petulant king, Herod the Great (T. Mos. 6:2-7), are not divine deliverers, but
continue the slide into degradation until the king of the West appears and burns
part of the city with fire (T. Mos. 6:8-9).233 The judgment is against the Jerusalem
elites of the Second Temple period as a whole, made specific to the first
century.234
After this, the times will be ended, tempora finietur (T. Mos. 7:1). It is likely
that this marks the turn from vaticinum ex eventu to genuine prediction,
beginning with continuation of the sinful behavior of the elites in the author's
present (T. Mos. 7:2-10).235 The "rhyming" pattern validates the expectation that
the sins of the present in the unnamed chosen or appointed place, presumed to
be Jerusalem, will trigger destruction in the present, as they did in the past (8:1-5;
3:1-3).

corrupt in both the Animal Apocalypse, where its table is polluted (1Enoch 89:73) and the
Apocalypse of Weeks, where an apostate generation arises in the seventh, and longest, week (1Enoch
93:9). Nickelsburg, 1 Enoch : A Commentary on the Book of 1 Enoch. Stuckenbrook comments that
the Apocalypse of Weeks does not recognize the Second Temple at all. Stuckenbruck, 1 Enoch 91108, 132.
233 Association of this event with Varus provides a major clue to the date of T. Mos. Collins,
"Composition and Redaction," 186
234 T. Mos. seems to focus divine judgment on Jerusalem, as does the exhortation transmitting the
Apocalypse of Weeks ( 1Enoch 91:1-10, 11-18), where the Animal Apocalypse has the land in focus.
Stuckenbruck, 1 Enoch 91-108, 153-184.
235 There is a clear reference to a course, cursus, and four hours, horae . iiii . (cf. 10:13), perhaps
corresponding to the events of chapters 7, 8, 9, and 10.
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2.4 Summary
T. Mos. uses the form of a testament to convey a prophecy or prophecies as
instruction to potential successors of Moses using Moses' own voice (or pen).
The role for which the successor is being prepared is "mediator of the covenant"
between God and his people. The mediator is connected to a prophet, teacher,
and advocate through the description of Moses (T. Mos. 11:16-17), and a judge
through Joshua (T. Mos. 2:2; 11:15). A distinction is made between conveying the
words of God as writing, recording what has been spoken and has ongoing
validity (T. Mos. 1:16; Deut 18:18), and the mediator whose presence and
judgments for the times make the people righteous, worthy of divine care and
defense (Deut 18:15). The absence of a mediator "like Moses" is associated with
division between the people, and departure from the truth, the covenant and the
oath (T. Mos. 2:3-5; 4:7-9; 5:1).
The preparation conveyed through Moses' commands is similar to the
preparation of the sage described by Ben Sira (Sir 38:34c-39:11), establishing a
line of continuity between the inspired sage and the prophet. The key term used
for this figure is a herald, nuntius, who is a leader inspired by the spirit of
wisdom (Deut 34:9; Num 11:16-17, 25), not primarily an exegete. Although the
study of scripture puts the words spoken by God through previous prophets "in
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the mouth" of the prophet, it is preparation to identify the sins of the people and
intercede on their behalf. The nuntius interprets events, encompassing Paul's
description of the apostles as witnesses to the resurrection of Christ (1Cor 15:15),
but not tied to any specific event. The emphasis in T. Mos. is on making many
righteous (Isa 53:11; Dan 12:3), i.e. the whole people, working with God to fulfill
the promises to the fathers for all his descendents. The promises appear to be a
cluster of harmonized statements drawn from the many distinct formulations in
Genesis, with particular focus on Gen 22:17-18. Gen 28:14 acquires emphasis as
marking the dispersion as fulfillment of God's oath.
From the outset, there is a choice of ways to carry out what has been
commanded (T. Mos. 1:10). These ways are represented historically as the exiles
turning to God on the basis of his oath to the fathers and in memory of Moses (T.
Mos. 3:9-10) and a first century Taxo never transgressing God's commands (T.
Mos. 9:4-5). A "false" teaching is associated with the Levitical priesthood which
identifies righteousness with perfect obedience to the commandments through
the Temple service, and a steadily diminishing number of the righteous. An
alternative righteousness is rooted in constant appeal to God through prayer on
the basis of his oath to the patriarchs and fulfilling the commandments through
wholehearted commitment to making his words come to pass (Deut 18:22). This
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alternative is available to all the people, regardless of the sins of their fathers (T.
Mos. 4:9), although it is not clearly available to the nations. The setting of T. Mos.
in Deuteronomy emphasizes Moses' testament to all the people, not just Joshua,
reinforced by presentation of the blessing of Moses as eschatological fulfillment
(T. Mos. 10:8; Deut 33:29).
The primary division among God's people is between the two "holy" tribes
and the ten tribes associated with schism between Judah and the Northern
kingdom (2Sam 7:6-7; 1Ki 12:12-19). T. Mos. rejects the testimony of the Temple
to God's purpose in creation (T. Mos. 2:3; 1:13), implicitly taking a stand against
temple-centered view of the Mosaic Torah, e.g. the Temple Scroll. Once made,
this schism persists as the two tribes and the multitude of Israelite heritage
settled among the nations (T. Mos. 4:9). A second division is between those who
returned (T. Mos. 4:7) and the two holy tribes remaining in exile but longing for
the temple service (T. Mos. 4:8). The divisions associate the distinction between
the righteous (Taxo) and the sinners (cf. 1Enoch 104) to the geographical datum of
diaspora, and the genealogical datum of Levitical descent. Although these point
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to significant group formations within late Second Temple Judaism, they are not
sectarian divisions.236
Sectarianism, defined by group formation on the basis of ideology, seems to
be restricted to Judaeans in leadership positions - the priests divided as to the
truth (T. Mos. 5:2). The division seems to refer to greed and injustice reflected in
taking bribes to offer sacrifice for foreign kings (cf. Deut 16:19). There is no clear
relation to the issues identified for separation of Qumran sectarians (cf. MMT).
Insofar as T. Mos. reflects a "Jewish philosophy," it is most likely Pharisaic, and
constructed against the exclusive righteousness associated with the Qumran
sectarians.
The author of T. Mos. writes as a prophet, and places his writing among the
other books handed down by the tradition (T. Mos. 1:16; 10:12). His prophecy is
pseudepigraphically attributed to a prediction of Moses, which I have argued is
related to the covenant curses of Leviticus as well as the Song of Moses. Moses'
predictions have been made explicit in the events of history, prophecy ex eventu,
and the author extrapolates them into the future drawing on the histories and

Baumgarten defines a sect as "a voluntary association of protest, which utilizes boundary
marking mechanisms - the social means of differentiating between insiders and outsiders - to
distinguish between its own members and those otherwise regarded as belonging to the same
national or religious entity. Baumgarten, The Flourishing of Jewish Sects in the Maccabean Era: An
Interpretation (JSJSup; Leiden, New York: Brill, 1997), 7. The geographic and hereditary divisions
identified are not "voluntary associations of protest."
236
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older prophecies, including apocalyptic. T. Mos. does not use the elaborate
symbolism associated with the visions of Daniel or the Enoch apocalypses. It
does use designations such as "a petulant king" for Herod the Great, and "king of
the kings of all the earth" for the Roman emperor, similar to those used in
Qumran documents, e.g. "wicked priest," "Teacher of Righteousness." The
author uses at least one composite "prophecy" similar to those in Epistle of
Barnabas and 1Clement (T. Mos. 5:3) to construct a judgment against the Jerusalem
elites of the Second Temple period as a whole, predicting that the times are
ending (T. Mos. 7:1) - at least for Jerusalem.
Newsom has argued that Daniel 7-12 attempts to predict the future from
repeatable elements of the past.237 The proposal of an Antiochene date for T. Mos.
was tied to its relationship to the Dan 11 in its original proposal by Licht 238 and in
its acceptance by Nickelsburg239 and Collins.240 The progression from
descriptions of the persecution of Antiochus Epiphanes (T. Mos. 8:1-5; Dan 11:3035,41), and the martyr (T. Mos. 9:1-9; cf. 2Macc 7; Dan 11:35) to the end time (T.

Newsom identifies all of the visions of Daniel as attempts to predict the future based on the
identification of repeatable patterns in the past. Daniel 11 is the most detailed, and concrete,
example. Newsom. "Rhyme and Reason," 303-308.
238 Licht, "Taxo,"
239 Nickelsburg. "Antiochan Date." Nickelsburg, Jewish Literature, 74-77; 247-248. Nickelsburg,
Resurrection, 43-46; 54-59; 61-64; 124-127.
240 Collins, Apocalyptic Vision, 198-201. Collins. "Date." Collins. "Some Remaining TraditioHistorical Problems in the Testament of Moses."
237
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Mos. 10:1-10; Dan 12:1-3) is strongly similar.241 Significant variations in specific
details preclude direct appropriation of Daniel 11-12 by T. Mos. so the two texts
are understood as parallel and contemporary responses to the same events. Yet
where Daniel is concerned with the rise and fall of kingdoms, T. Mos. is primarily
concerned with divisions within Judaism, fostered by distinction between the
righteous and sinners. The nations serve primarily as the "wicked" who form the
background for defining all Israel as righteous. Examination of the figure of the
nuntius suggested that T. Mos. may depict a generalized picture of the end time
which harmonizes key elements of the visions of Daniel and apocalypses of
Enoch, while drawing specific images from Isa 52-53 and Deut 33. While more
detailed study would have to be done, such harmonization would be consistent
with a later work arranging all of its predecessors, including the Maccabean
histories. The prophecy may construct a second type of successor to Moses in
the explicit designation of Joshua to lead the people into the land (T. Mos. 2:1;
10:7-10), defeating the enemies who would oppose them (T. Mos. 10:2; 11:16-18;
12:8-9). The military role is separated from Moses, it occurs in his absence (T.
Mos. 11:16-18). This successor to Moses has the same commitment to justice, and

Nickelsburg traces this pattern, in whole or in part, in Jubilees, 1Enoch 104, Testament of Judah
25, 4Ezra 7, and Revelation of John as well. Nickelsburg, Resurrection, 54. Doran argues from the
same texts that Taxo and his sons do not belong to the martyr tradition. Doran. "Martyr."
241
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to granting an inheritance to all of the people, but this leader exercises divine
power on behalf of the people (T. Mos. 11:10-14; 10:3-6), rather than conveying
divine words.
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CHAPTER 3 JOINING PROPHETS TOGETHER
Liber Antiquitatum Biblicarum of Pseudo-Philo
The work known as Liber Antiquitatum Biblicarum, L.A.B., or the Biblical
Antiquities of Pseudo-Philo, begins with a genealogy of Adam, and ends abruptly
with the plea of a dying King Saul to David, "Be not mindful of my hatred or my
injustice" (L.A.B. 65:5; cf. 62:11; Bar 3:5).242 A close relationship between narrative
flow of L.A.B, as marked by a succession of biblical characters, and the biblical
narrative of Genesis through 1 Samuel has shaped a majority of approaches to
the text as "rewritten Bible."243 As author, Pseudo-Philo244 composes the reported

Except where noted, English translations are from Harrington. "Pseudo-Philo." Latin text is
from Harrington and Cazeaux, Pseudo-Philon. L.A.B. 65:5 Non memor sis odii mei, nequem
iniusticie mee. Jacobson notes the correspondence between L.A.B. 62:11 and 65:5, and also with
2Sam 19:20. Jacobson, Commentary, 2.1215. Bar 3 5 "Do not remember the injustices of our
ancestors; rather, remember your hand and your name in this season" (NETS) is part of a prayer
of repentance. The correspondence is not marked by Harrington. Harrington and Cazeaux,
Pseudo-Philon, 387.
243 The macrostructure of L.A.B. is concisely correlated with the Biblical narrative by Harrington
in his introduction to the English translation in OTP. The classification "rewritten Bible" groups
L.A.B. with Jubilees, the Genesis Apocryphon from Qumran, and Josephus' Antiquities. Harrington.
"Pseudo-Philo," 297, 302. Nickelsburg. "Good and Bad Leaders in Pseudo-Philo's Liber
Antiquitatum Biblicarum," in; Ideal Figures in Ancient Judaism: Profiles and Paradigms (eds. Collins
and Nickelsburg; Atlanta: Scholars Press, 1980), 49-50. Extension of the concept of "rewritten
Bible" to the macrostructure of the texts is anachronistic, since there is no evidence that the
individual writings drawn upon in the composition of L.A.B. or Josephus' Antiquities were
considered a single work. The technology for production of texts of the required length did not
exist, as the publication of Josephus' Antiquities in 20 books graphically demonstrates. Kraft, "The
Birth [Gestation] of the Canon: From Scriptures to 'the Scripture' in Early Judaism and
Christianity," Kraft. "The Codex and Canon Consciousness." See also Murphy's discussion of
L.A.B. as narrative, which begins with the statement: "This study assumes that the author of the
Biblical Antiquities had a version of the Bible before him and consciously rewrote it. Comparison
with the Bible as a 'fixed point' characterizes this study. Of course, the Bible was but one element,
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speech attributed to the various characters, including God, and arranges the
reported events.245

3.1 Divine and Human Speech
Divine speech is represented as direct speech, with or without an audience,
and as reported speech through a character in the narrative.246 No systematic
attempt has been made to trace the transmission of divine speech within the
narrative. Divine speech moves the plot forward by announcing actions before
they occur, occasionally with reference to past events. Stated in another way,
there is a need to distinguish between Pseudo-Philo as author-prophet, and his
representation of the accumulation of prophetic speech as tradition. In

albeit the prime element, in the traditional material available to the author. Pseudo-Philo
demonstrates extensive knowledge of a wide range of Jewish exegesis, as is clear from exegetical
material shared with Josephus, Jubilees, rabbinic literature, and other works. But emphasis on the
text's treatment of the Bible is justified both because of the priviledged place of the Bible in firstcentury Palestinian Judaism and because it is the only continuous source the author uses, as far
as can be determined. The Bible furnishes Pseudo-Philo's basic narrative structure and most
episodes can be related in one way or another with biblical material." Murphy, Pseudo-Philo, 9-25,
quotation from p.11.
244 The author, or perhaps compiler, of L.A.B. is unknown. The author is called Pseudo-Philo due
to attribution of the work to Philo of Alexandria in the 16th-17th century. The basic arguments
against Philonic authorship which are accepted today were made by Leopold Cohn. Cohn, "An
Apocryphal Work Ascribed to Philo of Alexandria," JQR 10 (1898): 306-307. I will use "PseudoPhilo" to refer to the author/compiler of the work, and L.A.B to refer to the work itself.
245 Feldman lists 133 passages in L.A.B. which contain information or motifs not found in any
other extant work. Although most concern names of people or characters, at least 10 involve
direct divine speech, and at least four concern divination. There are 24 unique features in the
Moses narrative of L.A.B. 9-19 alone. Feldman. "Prolegomenon," 70-76.
246 Murphy identifies God as the most significant character in L.A.B. followed by various leaders
of the people of Israel. Murphy, "God in Pseudo-Philo," JSJ 19 (1988). Nickelsburg. "Good and
Bad Leaders in Pseudo-Philo's Liber Antiquitatum Biblicarum."
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attempting to sketch this transmission, I distinguish three types of divine speech.
(1) Divine soliloquy has no human audience within the narrative, but
communicates God's thoughts and plans to the reader (e.g. L.A.B. 9:8).247
Frederick Murphy identified a structuring theme in L.A.B. with respect to divine
plans that demonstrates that God's plans can never be "in vain," and human
plans opposing God are necessarily "in vain."248 The theme is reflected in a
pattern of conflict between human and divine plans in which characters
demonstrate misunderstanding of God's ways. 249 (2) Revelation communicates
God's ways, intentions, and/or foreknowledge concerning the people to or
through a character in the narrative, such as Moses.250 A revelation becomes

Murphy, "Divine Plan, Human Plan: A Structuring Theme in Pseudo-Philo," JQR 77 (1986): 510. Divine intentions are expressed as speech, as in early narratives of Genesis (Gen 1:6, 9, 11, 14,
20, 24, 26; 2:18; 22; 6:3, 7; 8:21-22; 11:6-7; 18:17-21). Murphy argues that divine speech is the major
device used by Pseudo-Philo to explain God's actions. Murphy, "God in Pseudo-Philo," 7
248 Human plans are accompanied by a distinct vocabulary of thinking and planning:
consilium/consiliari; cogitatio/cogitare; advenire. Murphy, Pseudo-Philo, 248-252. See: L.A.B. 6:9; 9:4;
11:7; 15:5; 18:11; 20:2; 23:13; 40:5, 6; 42:4; 44:6; 45:6; 47:6; 49:3; 50:2; 55:1; 63:2 Murphy, "Divine
Plan," 6 n.7
249 In this pattern, 1) evil plans are proposed by enemies of God; 2) counter plans are advanced
by characters initially portrayed in a positive light, who express confidence in God's support; 3)
objections to the counter plan are raised through an individual; and 4) God vindicates the latter
by acting forcefully - bypassing the counter plan - and punishing the enemies. He states, "The
people as a collective entity often seem confused though well-intentioned. Discernment of God's
will is not easy, and even those who are willing to act for Israel sometimes mistakenly assume
God's support for plans of their own making.“ Murphy, "Divine Plan," 5, quote from p. 14
Nickelsburg. "Good and Bad Leaders in Pseudo-Philo's Liber Antiquitatum Biblicarum," 60-61.
250 The passages designated apocalypses in Feldman's list of unique traditions (L.A.B. 3:10; 13:710; 19:10; 28:6-10; 30:16-17), do not all qualify as revelation under this definition. As part of a
soliloquy, the "apocalypse of Noah" is considered a divine plan. As part of the song of praise, the
"apocalypse of Deborah" is an articulation of tradition. Feldman. "Prolegomenon," 70-76.
247

108

tradition when repeated by later characters. The land promise to Abraham is a
revelation spoken to Abraham (L.A.B. 8:3), but also tradition repeated by the
people (L.A.B. 10:2; 15:4). (3) A prediction is a specific announcement made by a
human character in the narrative about a future event or events.251 A prediction
may come to pass, e.g. Miriam's dream prediction concerning Moses (L.A.B.
9:10). A prediction may also prove false, e.g. the prediction of the Levite that
God would help the people take revenge for his concubine (L.A.B. 45:4).
As a whole, Pseudo-Philo's complex treatment of divine speech reflects an
extended engagement with words spoken in the divine name as they "come to
pass" (Deut 18:22). The engagement is supported by explicit paraphrase of the
law of the prophet (Deut 18:18-19) as revelation to Moses on arrival at Sinai
(L.A.B. 11:2), accompanied by reworking of what the people ask in response
(L.A.B. 11:14; Deut 18:16-17).

3.1.1 L.A.B. and the Animal Apocalypse of 1Enoch
There are several indications that the divine plan unfolding through divine
soliloquy as manifested in events draws upon the historical Animal Apocalypse

Murphy identifies several specific predictions which come to pass, interpreting them as
demonstration of God's control of events without reference to Deut 18:22 ((L.A.B. 30:2/30:3-5;
58:3,4/65:4; 50:8/51:1,2). He does not distinguish between divine speech which brings about
events (L.A.B. 30:2/30:3-5; 49:8; 58:3), and human prediction (L.A.B. 50:7/51:1; 58:4/65:4). Murphy,
"God in Pseudo-Philo," 8-9
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of 1Enoch 85-90.252 First, L.A.B. uses an overall three-age system like that of the
apocalypse, in which the flood in the time of Noah divides a primordial age
from the present age. The present age will end in a divine visitation
inaugurating the age to come (L.A.B. 3:2, 9-10; 19:12; 23:13). At onset of the flood,
God says "My spirit will not judge those men forever . . ." and the narrator
comments that God set the limits of age, using Latin saecula, meaning either an
individual's lifetime or an age (L.A.B. 3:2; quoting Gen 6:3).253 The appearances of
the nations are changed at Babel, not only their speech (LA.B. 7:5; cf. Gen 11:9).
In the Animal Apocalypse, the nations are changed into predatory animals at
Babel.

The historical apocalypse of 1Enoch 85-90 is an allegory of history which uses a variety of
animals to represent human history. The sons of Noah give birth to a variety of wild, usually
predatory animals, representing the nations following the death of Noah (1Enoch 89:10; cf. L.A.B.
4:5; 5:2). The transformation of Noah is not present in the Aramaic version found at Qumran,
and may be a later interpolation modelled after Moses (Tiller, pp. 258-259, 268). For Moses, the
sheep represent the people of Israel as descendants of Jacob, distinguished from the descendants
of Ishmael, wild asses, and Esau, wild boars (1Enoch 89:12). It is not possible to fully consider the
interpretation of the animal apocalypse in L.A.B. within this study. Tiller, Animal Apocalypse, 3651. Nickelsburg, 1 Enoch : A Commentary on the Book of 1 Enoch, 381-382.
253 In other words, the narrator understands this statement as made 120 years before the flood
which marks the end of the primordial age, and the beginning of this age. Pseudo-Philo engages
(L.A.B. 13:8-9; 26:3; 34:2-3), but does not entirely adopt, a view of history which begins with
Noah, evident in the Animal Apocalypse of 1Enoch 85-90 and various Qumran manuscripts.
Stone. "The Axis of History at Qmran," in; Pseudepigraphic Perspectives: The Apocrypha and
Pseudepigrapha in Light of the Dead Sea Scrolls (ed. Stone; Leiden: Brill, 1999). Tiller, Animal
Apocalypse, 15-20. Hayward does not take this three age system fully into account when
evaluating the Adam traditions in L.A.B. Hayward, "The Figure of Adam in Pseudo-Philo's
Biblical Antiquities," JSJ 23 (1992): 3-14.
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The Animal Apocalypse represents all the descendents of Jacob as sheep.
With respect to the descendents of Aaron set apart by the budding rod (L.A.B.
17:2), the narrator likens Aaron's rod bearing seed to Jacob's flock bringing forth
(L.A.B. 17:3) so that the assembly of Israel like a flock of sheep (L.A.B. 17:4 cf.
1Enoch 89:37). The assembly of Israel is apparently equivalent to the house of
Jacob (L.A.B. 9:7). The linked similes in L.A.B. 17:3-4 convey that Aaron and the
priests descended from him are both distinguished from and fundamentally part
of all the congregation of the people, perhaps in contrast to Moses' glorified face
(L.A.B. 12:1).
The Animal Apocalypse says "that sheep (Moses) became a man and built a
house for the owner of the sheep" (1Enoch 89:36).254 The few references in L.A.B.
to the Temple, or its destruction(*) are expressed in terms of a temporary house
built for God (L.A.B. 12:4*; 19:7*; 22:9; 26:13*). The Animal Apocalypse refers the
house as in the midst of the people in the beautiful land, and later becoming
great and spacious with a tower built on it for the Lord of the sheep (1Enoch
89:40,50).255 Initially, the tower offered a full table, but after the sheep abandon it,

Tiller, Animal Apocalypse, 295-296.
In the Animal Apocalypse, the "house" is a dwelling-place for the sheep, while the Temple is
represented by a tower. The "house" is built by Moses (1Enoch 89:36). It is in their midst in the
pleasant land (89:40, Joshua); and becomes large and spacious (89:50, Solomon), but the sheep
abandon the house (89:51,54, formation of Northern kingdom). The sheep dwelling in the house
254
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it is burned and the house is plowed (1Enoch 89:50, 6673). A tower is built again,
but not associated with a house (1Enoch 89:73). Following the divine judgment,
the ancient house is transformed into a new house, with no tower on it (1Enoch
90:28-29). In L.A.B., Samuel and Jonathan refer to a future kingdom, not
associated with David (L.A.B. 56:2; 62:9).256 In the Animal Apocalypse, the
burning of the tower is associated with inability of the sheep to live in the house
until the final judgment, which may account for the importance assigned to this
event in L.A.B.257
Finally, L.A.B. constructs an extended motif of recognition and nonrecognition in relation to knowing and serving God (see the discussions of L.A.B.

seem to be safe from the predatory animals, but not outside it. The Lord abandons the house and
tower (89:56), and the house is plowed when the tower is burned (89:66-67). Three sheep
returning begin to build all parts of the house that had fallen down (89:72). Following the
judgment, the ancient house is transformed and a new, greater and loftier, house is built (90:2829). The tower is first built when the kingdom becomes large and spacious; it is tall and lofty
while the house is low, and the owner of the sheep stands on it (89:50). The Lord leaves the
tower when he leaves the house (89:56), and the tower is burned (89:67). The three sheep who
return raise up a tower called the high tower, but its table is polluted (89:73), and the sheep are
still being devoured by the predators. There is no tower erected in connection with the new
house following the judgment (90:28-29). The towers symbolize the Temple in Jerusalem, but the
symbolism of the house is less clear: Tiller, Animal Apocalypse, 36-51. Nickelsburg, 1 Enoch : A
Commentary on the Book of 1 Enoch, 381-382, 384. Hayward's evaluation of the Temple service for
restoration of paradise does not account for the sacrificial system associated with the Temple
service as temporary in L.A.B. Hayward, "Figure of Adam," 3-14
256 Mendels. "Pseudo-Philo's Biblical Antiquities, the "Fourth Philosophy," and the Political
Messianism of the First Century C.E.," in; The Messiah (ed. Charlesworth; Minneapolis: Fortress,
1992), 265-274.
257 L.A.B. assigns more weight the destruction of the Temple than is required by its temporal
setting, which concludes well before the construction of Solomon's Temple. Jacobson,
Commentary.
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11:2 and 12:1 below), which corresponds roughly to the eyes of the sheep being
opened and darkened (1Enoch 89:28,32,41,73-74; 90:6).258 If these suggestive
correspondences can be sustained, L.A.B. would compete with Epistle of Barnabas
as the earliest known interpreter of the Apocalypse.259 Such interpretation would
be substantial evidence that the apocalypse was taken seriously as prophecy, but
that its reception was complicated by the need to interpret its symbolic language
in a way that could be applied to the present.

3.1.3 Transforming Divine Speech into Torah
Over thirty years ago, George Nickelsburg noted that Pseudo-Philo 's
treatment of the book of Judges was noteworthy for its retention of nearly all the
stories about major judges, with extensive additions and revisions so that
approximately one-third of the entire chronicle is devoted to these narratives.
He found that Pseudo-Philo‘s orientation of his narrative around the great

Tiller refers to L.A.B. twice: L.A.B. and the apocalypse have parallel references to seeing in the
crossing of the Red Sea (L.A.B. 10:6; 1Enoch 89:21,25); and also to both angels and Joshua
mourning Moses L.A.B. 19:16; 20:2; 1Enoch 89:38). Tiller, Animal Apocalypse, 285-286, 292-293; 299
n.4. See also the Excursus: Blindness and Straying in Nickelsburg, 1 Enoch : A Commentary on the
Book of 1 Enoch, 380-381.
259 Tiller, Animal Apocalypse, 13.
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Israelite leaders, together with emphasis on the "Deuteronomic cycle" accorded
well with the concentration on the book of Judges.260 He notes that:
The situation described in the Antiquities, its references to bad leaders,
and its repeated description of the appearance of good leaders would fit
rather well into the circumstances of the Jewish war with its proliferation
of would be Messiahs, prophets, and demagogues.261
Nickelsburg did not note that some features of L.A.B. accord well with Ben
Sira's list of famous men (Sir 44:16-46:20): very brief treatments of Isaac, Jacob,
and Joseph (Sir 44:19-23); all of the prayers of Moses are for divine mercy (Sir
45:1); juxtaposition of the covenant with Phineas with the David narrative (Sir
45:24-25); and the strong role that Caleb plays with Joshua in the incident of the
spies (Sir 46:7-10). Insofar as the narrative of L.A.B. is structured around
characters in their successive generations, they must be evaluated relative to Ben
Sira's Praise of the Ancestors, as well as the book of Judges.
As narrator, Pseudo-Philo characterizes his reworking of this material (L.A.B.
48:5):

Nickelsburg outlines the "Deuteronomic cycle" as sin; divine punishment at the hand of an
enemy; repentance; and salvation through the hand of a divinely appointed leader. He does not
identify the cycle with a specific passage or passages, but uses it as a pattern in the
Deuteronomistic history. The narrative of L.A.B. 25-49 is very loosely connected to the book of
Judges. Nickelsburg. "Good and Bad Leaders in Pseudo-Philo's Liber Antiquitatum Biblicarum,"
50.
261 Nickelsburg. "Good and Bad Leaders in Pseudo-Philo's Liber Antiquitatum Biblicarum," 63.
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48 5 These are the commandments and judgments and testimonies and
teachings that were given in the days of the judges of Israel, before a king
ruled over them.262
The comment is a composite of a formulas used to describe the Torah of Moses
(Deut 6:17, 4:45 cf. Num 36:13) and the close of the book of Judges (Jdg 21:25).
Like the narrator of Deuteronomy who claims to transmit the final speeches of
Moses, Pseudo-Philo claims to transmit teachings of the famous men following
Moses, who are the ancestors of Israel (Sir 44:1-7); the words spoken to "us and to
our judges who judged Israel and to our kings and to our magistrates and to a
person of Israel and Judah" (Bar 2:1).

3.2 Narrative Illustration
Nickelsburg noted that Pseudo-Philo's views about the ideal leader are
presented in the narrative idiom,263 and that these segments are for the most part
additions to the biblical text.264 He did not note that some of the most notable
departures from the book of Judges explicitly illustrate aspects of the
Pentateuchal laws concerning prophets, as evident in the brief narratives of Aod
the magician (L.A.B. 34:1-5; cf. Deut 13:1-3) and Jair (L.A.B. 38:1-4; cf. Deut 18:20).

Hec sunt mandata et iusticie et testimonia et manifestationes facte in diebus iudicum Israel,
antequam regnaret in eis rex (L.A.B. 48:5). The underlined portion is a kind of formulaic marker
for the material of the period/book of Judges. Jacobson, A Commentary on Pseudo-Philo's "Liber
Antiquitatum Biblicarum" 2 (Leiden [u.a.]: Brill, 1996), 1066-1067.
263 Nickelsburg. "Good and Bad Leaders in Pseudo-Philo's Liber Antiquitatum Biblicarum," 50.
264 Nickelsburg. "Good and Bad Leaders in Pseudo-Philo's Liber Antiquitatum Biblicarum," 60.
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The brief narrative of Aod265 has five points of correspondence with the
prophet or dreamer of dreams of Deut 13:1-3:266 a) he arises; b) he promises a
portent, that the sun will be seen by night (L.A.B. 34:1 cf. Deut 13:1); c) the
portent comes to pass (L.A.B. 34:4 cf. Deut 13:2); d) Aod convinces the Israelites
to serve gods (of the Midianites) that they have not known; and finally, e) explicit
reference to God wishing to test them. Although Aod is not "from among your
brothers" (Deut 18:15, 18), the people do not put Aod to death as commanded,
but follow the Midianite gods, so that God says, in a soliloquy, that he will hand
them over to Midianite oppression (L.A.B. 34:5).
Josephus' describes various prophetic figures who led large numbers of
people to their deaths under Roman rule, promising signs of liberation.267
Theudas is particularly identified as a magician (Ant. 20.[5.1].97). When

Aod is a Latin transliteration of Greek, αοδ, the name used for Ehud in Greek Judges and
phonetically similar to Greek ἀοιδός "singer, chanter" or sometimes "enchanter" LSJ 86a. The
narrative concerning Aod has no biblical parallel. Harrington. "Pseudo-Philo," 348 note a to 34:1.
Nickelsburg. "Good and Bad Leaders in Pseudo-Philo's Liber Antiquitatum Biblicarum," 36.
Feldman. "Prolegomenon," 73.
266 Bauckham. "The Liber Antiquitatum Biblicarum of Pseudo-Philo and the Gospels as
'Midrash'," in; Gospel Perspectives: Studies in Midrash and Historiography (eds. France and Wenham;
vol. 3 of Gospel Perspectives; Sheffield, UK: JSOT Press, 1983), 51. Perrot and Bogaert, PseudoPhilon: Les Antiquités Bibliques (Paris: Éditions du Cerf, 1976), 199-200. The unpublished
dissertation of Micheal Wadsworth, The "Liber Antiquitatum Biblicarum" of Pseudo-Philo: Doctrine
and Biblical Exegesis in a Jewish midrash of the first century A.D., Oxford, 1975, which Bauckham
cites as his source, is unavailable to me.
267 War 2.259-263; Ant. 18.85-87; 20.97-98,168-171. Josephus does not conceal that the popular
appeal of these figures lay in their claim to prophetic status. Horsley and Hanson, Bandits,
Prophets & Messiahs: Popular Movements in the Time of Jesus (Harrisburg, Pa.: Trinity Press
International, 1999.Repr. 1999), 135; 161-172.
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Josephus rejects their prophetic status, it is because they promised both signs and
deliverance that did not occur. Pseudo-Philo has apparently constructed a
narrative which identifies the prophet who promises a sign (Deut 13:1-6) with
foreign magic (L.A.B. 34:3; cf. Ant. 20.[5.1].97). This narrative introduces his
presentation of Gideon (L.A.B. 35:1-36:4) emphasizing the many signs Gideon
asks for (L.A.B. 35:7) and his idolatry (L.A.B. 36:2-4; cf. 12:3). Horsley argued that
these prophetic figures found their precedent in the biblical prophets of Joshua
and Judges.268 If he is correct, Pseudo-Philo undermines a significant biblical
precedent by first contextualizing Gideon's desire for signs as Midianite
influence, then by having God pronounce judgment against him (L.A.B. 36:4).
Similar judgments are pronounced against Jephthah (L.A.B. 39:11) and Samson
(L.A.B. 43:5).
Jair269 builds a sanctuary to Baal and decrees that everyone who will not
sacrifice to Baal will die (L.A.B. 38:1). Seven men refuse to sacrifice, and accuse

Horsley and Hanson, Bandits, 161-162.
Jair is a minor judge who rules twenty-two years in Jdg 10:3-5. The length of his rule is the
same as that attributed to Jeroboam, 1 Ki 14:20, the paradigmatic sinful king of the Northern
kingdom, and Ahab, 1 Ki 16:29, king of Samaria when Elijah opposes the priests of Baal (1 Ki
18:20-40). For an excellent discussion of Jeroboam as the paradigmatic evil king in the book of
Kings, see Joseph, Portrait of the Kings : The Davidic Prototype in Deuteronomistic Poetics
(Minneapolis: Fortress Press, 2015), 124-165.
268
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him of corrupting the people (L.A.B. 38:2).270 In a strong echo of the narrative of
Abraham against the tower-builders at Babel,271 Jair commands his servants to
burn the men with fire. The fire consumes Jair's servants, and the men escape,
but the people do not see because they have been struck with blindness (L.A.B.
38:3). When Jair comes to investigate, he is burned, and the angel of the Lord
pronounces God's judgment to him (L.A.B. 38:4):
Hear the word of the Lord before you die. And these words the Lord
says: 'I have raised you up from the land and appointed you leader over
my people, but you rose up and corrupted my covenant and deceived
them and sought to burn up my servants with the flame because they
chastised you. Those who were burned with corruptible fire, now are
made alive with a living fire and are freed, but you will die, says the Lord,
and in the fire in which you will die, there you will have a dwelling
place."272
The law of the prophet is evoked by explicit reference to God raising up Jair and
appointing him as leader (Deut 18:15). But Jair has corrupted the people, by

Feldman refers to the deeds of Jair (L.A.B. 38:1), the names of the men who oppose him (L.A.B.
38:2), and their deliverance by Nathaniel, the angel over fire (L.A.B. 38:3) as unique to L.A.B.
Feldman. "Prolegomenon," 74.
271 Murphy notes this correspondence, drawing attention to the elements common to this
narrative, L.A.B. 6, and Dan 3, and that the men who resist Jair are called "my servants." Murphy,
Pseudo-Philo, 161-162. Harrington notes correspondence with Dan 3 and 2 Macc 7. Harrington.
"Pseudo-Philo," 351 n.b.
272 Audi verbum Domini antequam moriaris. Et hec dicit Dominus: Levavi te de terraa et posui te
ducem super populos meos, tu autem exsurgens corrupisti testamentum meum, et seduxisti eos,
et quesisti flamma concremareb servos meos, eo quod castigarent te. Qui incensi sunt igne
corruptibili, nunc vero vivificati sunt igne vivo et liberati sunt, tu autem morieris, dicit Dominus,
sedc et in quo igne morieris in eo habebis habitationem. aAdDE terra Egipti. bcremare
βSAdDEVMBCOG csed omitted in AKP and Harrington's text.
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telling them to worship other gods and God, not the people, has sentenced him
to death (Deut 18:20).273 Jair is a false prophet.
The men who exhort him to be "mindful of the commandments that those
who were before us and Deborah our mother commanded us" (L.A.B. 38:2),274
have God's words in their mouths, "like Moses" (Deut 18:18). The strong parallel
of the narrative with L.A.B. 6 makes them "like Abraham" as Deborah advised
(L.A.B. 33:5).275 The seven men who oppose Jair are validated as divine servants,
through an angel, although they are not the appointed leaders of the people
(L.A.B. 38:4).
If we understand that the seven men freed when "made alive with a living
fire" appeared to die in the corruptible fire that kills (L.A.B. 38:3), the narrative is
directly engaged with martyr traditions of the first century. There is, however,
no explicit indication that they have died. If Jair may be compared with (young)

In Deut 13:1-6, it is clear that the people are to put the false prophet to death. Deut 18:20 is
ambiguous. The phrase "shall die" usually refers to execution at human hands (Deut 17:12), but
that is not explicit. Tigay, Deuteronomy, 177. If Harrington is correct in reading "altar," מזבה, for
"pillar," מצבה, there is an echo of the fire Elijah called against the priests of Baal (L.A.B. 38:4; 1 Ki
18:38-39). Fire is the dwelling place of the wicked in Syr. Apoc. Bar. 44:15; 48:39, 43; 59:2; 64:7; and
85:13. Harrington. "Pseudo-Philo," 351.
274 L.A.B. 38:2 Ecce nos memores preceptorum sumus, que preceperunt nobis precessores nostri et
Debbora mater nostra dicens: Videte ne declinetis cor vestrum ad dextram vel ad sistram, sed
legi Domini intendite die ac nocte. (cf. Josh 1.7-8; Deut 5:32(29 MT))
275 L.A.B. 33:5 . . . Therefore do not hope in your fathers. For they will not profit you at all unless
you be found like them. . . 33:5 . . . Propterea nolite sperare in patres vestros. Non enim
proderunt vobis, nisi silies iveniamini eis. . . .
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Herod the Great, the narrative loosely corresponds to the fate of the sanhedrin
under Hyrcanus II which Josephus reports trying him for banditry (Josephus
Ant. 14.[9.4-5].172-184; 15.[1.1].2-4; 15.[10.4-5].365-379; 17.[2.4].41-45; 17.[6.24].149-167). Some, but not all, were persecuted or executed. Pseudo-Philo's
narrative gives "biblical" precedent that validates them as divine servants.
The narratives of Aod and Jair are both short and self contained. Lack of any
parallel narrative in the book of Judges suggests that they are Pseudo-Philo's
own compositions. I have attempted to show that these narratives interpret laws
concerning prophets (Deut 13:1-6; Deut 18:15, 18, 20) with respect to prophetic
figures of the first centuries B.C.E./C.E. through narrative illustration. They have
two features of a rabbinic ma'aseh. Inclusion within Pseudo-Philo's historical
narrative is a claim to have actually happened and the resolution is presented in
exaggerated, even miraculous terms.276 In Pseudo-Philo, the law is explicitly
adjudicated through divine speech (L.A.B. 34:5; 38:4). Unlike a rabbinic ma'aseh,
minor biblical characters, not Rabbis, are the paradigms of behavior.
I noted in passing that the seven men in the Jair narrative specifically refer to
the commandments of Deborah (L.A.B. 38:2; cf. 35:3; 30:5). Along with this
reference to the commandments of figures following Moses, Zebul transforms

David Stern, Parables in Midrash : Narrative and Exegesis in Rabbinic Literature (Cambridge,
Mass.: Harvard University Press, 1991), 12-14.
276

120

God's rejection of the stones to Kenaz (L.A.B. 26:2) into a law (L.A.B. 29:3). Zebul
also transforms Joshua's advice to the tribes of the trans-Jordan, as a testimony,
into an aphoristic saying, his final testament to the people (L.A.B. 29:4).
Consistent with his summary (L.A.B. 48:5), Pseudo-Philo is depicting the
commandments and teachings as cumulative, including words of figures
following Moses. If, however, Pseudo-Philo is constructing a cumulative Torah,
what is the role assigned to Moses and to what extent is it the Torah of Moses?

3.3 Re-presentation of the Sinai Revelation
Moses and the theophany at Sinai are inseparable from the first
announcements of his birth (L.A.B. 9:7-8, 10) to his death (L.A.B. 15:5-6; 16:5; 19:4,
5-7, 9). Although the theophany, as much as the law, becomes a defining event
in the life of the people (L.A.B. 21:9; 22:5; 23:10; 24:6; 25:13; 26:12; 30:2,5; 32:7; 36:3;
44:6-7; 53:8), it is joined in that role with the patriarchal narratives as tradition
(L.A.B. 9:3-6,7; 23:4-9; 32:1-6; 33:5). Similarly, Moses is the ideal servant of God
(L.A.B. 19:16), but not the only one. Even God's intention to work signs and
wonders through him (L.A.B. 9:7; cf. Deut 34:12) extends to all the children of
Amram (L.A.B. 20:8). Moses is a focus for what God will do for the "house of
Jacob" as his people (L.A.B. 9:7).
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3.3.1 The Law of the Prophet (Deut 18:15-19)
The arrival of Moses and the people at Sinai triggers a divine soliloquy
(L.A.B. 11:1) followed by instruction to Moses, which paraphrases and expands
Deut 18:18-19 (L.A.B. 11:2b):
L.A.B. 11:2b
... and on the third day I will speak to
you and to them. And afterward you
will come up to me,
And I will put my words in your mouth
and you will enlighten my people,
for I have given into your hands an
everlasting law and by this I will judge
the whole world. For this shall be for a
testimony. For even if men say: "We
have not known you, and therefore we
have not served you,"
therefore will I take vengeance upon them,
because they have not recognized my
law.277

Deut 18:18-19

18 and I will put my words in his mouth
and he shall speak to them all that I
command him.

19 And it shall be that whoever will not
hear my words, which he speaks in my
name,
I will require it of him.278

I have omitted the initial instruction to prepare the people. The promise to put
words in Moses' mouth, and reference to vengeance, vindicare, near the end of the

277

Et postea ascendes ad me, et dabo verba mea in ore tuo, et illuminabis populam meum in eo
quod dedi in manus tuas legem sempiternam, et in hoc omnem orbem iudicabo. Erit enim hec in
testimonium. Si enim dixerint homines: Non scivimus te, et ideo non servivimus tibi, propterea
hoc vindicaboa in eis, quoniam non cognoverunt legem meam. aJames translates vindicabo "I will
take vengeance" James and Feldman, The Biblical Antiquities of Philo (New York,: Ktav Pub.
House, 1971.Repr. 1971), 107. Similarly, Jacobson "on this account will I punish them" Jacobson,
Commentary. Harrington translates, "I will make a claim upon them" Harrington. "Pseudo-Philo,"
123.
278 Deut 18:18-19 (Vul) 18 prophetam suscitabo eis de medio fratrum suorum similem tui et
ponam verba mea in ore eius loqueturque ad eos omnia quae praecepero illi 19 qui autem verba
eius quae loquetur in nomine meo audire noluerit ego ultor existam
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speech, indicated by the italicized phrases, mark the reworking of Deut 18:1819.279
The expansive paraphrase includes three key programmatic revisions.

God

will speak to the people and Moses, announcing to them his ways (L.A.B. 9:7),
but his words will be put in Moses' mouth only after he goes up to God. Then he
will enlighten, illuminare,280 my people. Enlightening takes the place of speaking
to them. In retrospect, God will say that he enlightened the people himself
(L.A.B. 19:6; 23:10; 53:8). God reveals his intention to give a light to the world

Jacobson identifies the initial phrase as quotation of Deut 18:18, changing the third person to
second person reflecting direct address to Moses consistent with the context. The same
modification occurs at Isa 51:16 (but past tense), and Jer 1:9. In Isa 51:16, the words are addressed
to the nation of the righteous. He does not treat the remainder of the speech as a paraphrase of
Deut 18:18-19, preferring to see dabo verba mea . . . legem sempiternam as a paraphrase of Exod
24:12. Jacobson, Commentary, 450. The final exchange in the commission of Moses at the burning
bush refers to Moses' speech. Exod 4:12 God tells Moses, "I will be with your mouth and teach
you what you are to speak" and in Exod 4:15 "You shall speak to him (Aaron) and put the words
in his mouth; and I will be with your mouth and with his mouth . . . (cf. Exod 6:28-7:2). The call
of Moses related in Exodus refers to divine words given to Moses, which Aaron will relay to
Pharoah and/or the people, so that Aaron is explicitly called a prophet of Moses (Exod 7:2).
L.A.B. refers to this encounter only in retrospect (L.A.B. 19:9; 53:2).
280 The verb illuminare occurs 15 times in L.A.B. (11:1, 2; 12:2; 18:4; 19:6; 23:6, 7, 10; 30:2; 33:1; 37:3
(2x); 51:3; 53:8 (2x)). Its cognate noun, lumen, "light, lamp, torch" occurs 30 times. In L.A.B., lumen
and illuminare appear to translate Hebrew  אורwhich occurs as both noun and verb. The Hebrew
verb  אורoccurs 47 times in non-biblical documents from Qumran, 18 times in sectarian
documents. Abegg, et al., The Dead Sea Scrolls Concordance (Leiden ; Boston: Brill, 2003). In 1QHa
12:5,27, the verb appears to be used to indicate the prophetic calling of the hymnist. Jassen,
"Prophets and Prophecy in the Qumran Community," 311-318 In 4Q 175 Testimonia "enlighten"
replaces "teach" in Deut 33:10. Vermes, "The Torah Is a Light," VT 8 (1958). Gaster, "A Qumran
Reading of Deuteronomy Xxxiii 10," VT 8 (1958). In Greek, φῶς; φωτίζειν are semantically
equivalent. Philo of Alexandria uses φωτίζειν of the soul Congr. 106; Fug. 139; and with respect
to divine words Deus 79; Her. 307; Decal. 49. In the New Testament, φωτίζειν occurs in Jo 1:9; 1
Cor 4:5; Eph 1:18; 3:9; 2 Tim 1:10; Heb 6:4; 10:32; Rev 18:1; 21:23; 22:5 to indicate coming to know
or be in the presence of God. While redefining the law of the prophet, L.A.B. uses a term common
to a wide spectrum of first century Jewish thought.
279
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and glorify my people (L.A.B. 11:1) through Moses (L.A.B. 9:7) to Moses. The
result of being enlightened is identified with recognizing, cognoscere, the words
spoken to Moses and the people as God's law, and expanded to include knowing,
scire, and serving, servire, God. Just as "enlightening" replaces "speaking,"
recognizing the Law, knowing and serving God replace "hearing."

Finally, God

explicitly tells Moses that he will judge the world by the law given at Sinai,
revealing to Moses a key element of divine behavior toward mankind (cf. L.A.B.
3:9), and his intention that "my people" escape punishment (cf. L.A.B. 11:1).
The promise of a prophet (Deut 18:15, 18) fulfills a request made at Horeb, on
the day of the assembly (Deut 18:16), and this response has been extensively
reworked to echo the paraphrase, by referring to the mouth and what the people
know (L.A.B. 11:14-15a):
11 14 And when the Lord ceased speaking, the people feared with great
fear, because they saw the mountain burning with fire in the midst of
torches. And they said to Moses,
"You speak to us; but do not let God speak to us lest perhaps we die. For
behold today we know that God speaks to man mouth to moutha thatb
(and?) man shall live. And now we have recognized truly that the earth
has borne the voice of God with trembling."
And Moses said to them:
"Do not fear. For God has come to test you that you yourselves should
come to fear him so that you will not sin."
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15 And all the people stood far off, but Moses drew near the cloud,

knowing that God was there.281
The people request that Moses speak to them instead of God. Insofar as their
request allows Moses to go up to God, as God said (L.A.B. 11:2) they have done
well (Deut 18:17). The people do not explicitly promise to listen to or obey
Moses, when he returns, although such a promise is referred to in retrospect
(L.A.B. 19:4; 44:6 cf. Exod 19:8; 20:19; 24:7; Deut 5:27). They say that they
recognize that the earth bears, portare, the voice of God. In some sense, they now
recognize, cognoscere, that they have heard a law of nature (cf. L.A.B. 15:2, 6;
1Enoch 2:2-5:4; Sir 42:13-43:33; 1 Clem 20:1-11).282

11 14 Et ut quievit Dominus loqui, populus in pavore timuit valde, quia in lampadibus
viderant montem ardentem igni. Et dixerunt ad Moysen: Tu nobis loquere, et non loquator Deus
ad nos, ne forte moriamur. Ecce enim hodie scimus quoniam loquitur Deus homini os ad os, a utb
vivo homo. Et nunc cognivimus vere, quoniam portavit terra vocem Dei cum tremore. Et dixit
ad eos Moysis: Nolite timere. Propterea enim, et proberet vos venit Deus, ut recipiatus timorem
eius in vos, ut non peccetis. 15 Et stetit omnis populis a longe, Moyses autem accessit ad
nebulam, sciens quoniam ibi erat Deus. aHarrington translates "face to face" instead of the more
literal "mouth to mouth" obscuring the possible allusion to Num 12:8. b Only the Δ mss (AKP)
have ut; all others have et. The apparent biblical parallel in Deut 5:24 (NRSV; 5:23 MT) has et,
making ut the more difficult reading. The purpose of the Sinai revelation is that man may live in
L.A.B.19:9 (Moses speaking to God); and 23:10 (Joshua to the people), supporting ut as the
original reading of L.A.B. 11:14.
282 The description of the cosmological disruption is expanded over the description found in
Exodus. The description concludes with the narrator's comment that this disruption was "until
God should establish the Law of his eternal covenant with the sons of Israel and give his eternal
commandments that will not pass away" (L.A.B. 11:5). Murphy suggests that Pseudo-Philo may
have understood the cosmic disturbance as a manifestation of the disruption of cosmic order by
human sin (cf. 1 Enoch 2-5). Such disruption is specifically mentioned in the divine response to
the building of the tower: "As for what they have begun to do, upon seeing it neither will the
earth endure nor will the heavens hold out" (L.A.B. 7:2). Murphy, Pseudo-Philo, 66. The "law of
nature" identified with the Torah of Moses by Philo of Alexandria is a concept a concept drawn
281
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Although they say that today they know, scire, that God speaks to man in
order that he shall live, they expect to die. The people's panic at the sight of the
mountain burning, or in other words, seeing this great fire is implicitly connected
to this expectation of death (Deut 18:16 cf. L.A.B. 53:2).283 God will identify death
as what the people have asked (L.A.B. 15:6), complaining that they continue to
not listen to me at all (L.A.B. 15:5). Moses' prayer of intercession closing the
golden calf incident explicitly states that "you are all light," and uses a vine that
has not recognized its cultivator as a metaphor for Israel (L.A.B. 12:8-9). The Jair
episode explicitly states that the people see only the fire that kills because they
are blind to the fire that makes alive (L.A.B. 38:3).
As in Exodus, Moses paradoxically tells them not to fear, and that God has
come so that they will fear him (Exod 20:20). At the end of his life, Moses
reminds God that he, Moses, was a shepherd and that he turned his face in fear

primarily from the political philosophy of Plato and the Stoics. Philo uses this identification to
argue that the Torah of Moses is authoritative for all mankind, not just the Jews. Najman,
Seconding Sinai, 70-107. Pseudo-Philo's construction of the "law of nature" incorporates a more
active sense of God commanding the natural world (cf. L.A.B. 13:7, 10; 32:11). All of nature
attends the Sinai revelation (L.A.B. 11:5): . . . until God should establish the Law of the eternal
covenant with the sons of Israel and his eternal commandments that will not pass away. 11 5 . . .
quousque Deus poneret legem testamenti sempiterni filiis Israel et daret precepta eterna, que non transient.
283 The "torches of fire" refer to the Law, or the divine presence (cf. LAB 11:14). LAB 23:6 refers to:
torches of fire by which the righteous who have believed in me will be enlightened (faculas ignis,
unde illuminabantur iusti qui crediderunt mihi). This image occurs in the divine speech given
through Joshua, describing the revelation to Abraham between the pieces (Gen 15:17). Jacobson,
Commentary, 716-717. Perrot and Bogaert, Pseudo-Philon, 146.
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during their first encounter at the bush. The reminder leads to his plea that "now
you will correct them for a time, but not in anger" (L.A.B. 19:9).284 This final
prayer on behalf of the people explains to God that fear caused the people to
"stand far off," rather than bringing about obedience (L.A.B. 11:14; cf. Exod 20:20;
Deut 5:20-24; Heb 12:18-21). Speaking through Joshua, God explains to the
people that he restrained the elements during the encounter at Sinai (L.A.B.
23:10). They are told that the lot of a faithful people, who believe in the Lord will
be his loving care in this life, and eternal life in the age to come, (L.A.B. 23:12-13).
They have experienced fulfillment of the promises to the fathers and the words at
Horeb (L.A.B. 21:9). Yet the people respond, "Perhaps God has accounted us
worthy; it is better to die in fear of him than to be blotted out from the earth"
(L.A.B. 24:2). In response, Joshua says that now he sees the transgression in
which they will go astray (L.A.B. 24:4). When God calls Samuel, who is beloved
like Moses, he recalls Moses' fear at the bush, and prevents Samuel from seeing
the fire (L.A.B. 53:2), speaking first as Eli, his mentor (L.A.B. 53:3), then as
Elkanah, his father (L.A.B. 53:5). Pseudo-Philo embeds an extended engagement
with a misplaced fear of God, connected with death, as consuming fire rather

All three of Moses' prayers (L.A.B. 12:8-9; 15:7; 19:8-9) refer to divine mercy for the people,
consistent with the description of Moses as a "man of mercy" in Sir 44:1.
284
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than the source of life-sustaining light at Sinai as a trajectory throughout his
narrative and implicitly into his own present.

3.3.2 An Enlightened Moses
As God instructed and the people requested, Moses ascends to God (L.A.B.
11:15). Pseudo-Philo briefly summarizes the instructions given to Moses on the
mountain (L.A.B. 11:15; cf. Exod 20:22-32;25:1-31:18) to focus on his descent
(L.A.B. 12:1), when he has been drenched with invisible light (cum perfusus esset
lumine invisibili), and his face was glorious, gloriosissima facia fuerat facies eius
(L.A.B. 12:1; cf 19:8; Exod 34:29-30). The use of Exod 34:29-35 is focussed entirely
on Moses' glorified face as light. The veil that he puts on is included as an
afterthought marking a conclusion, while Moses' repeated action - going in to
speak with God and coming out to speak with the people (Exod 34:34-35) - is not
mentioned at all. The narrator has inserted a comment instead, which concerns
the people recognizing Moses (see below). Moses has been equipped to
"enlighten" the people.
The descent follows immediately on the divine command to "Make
sanctification for me, and the tabernacle of my glory will be among you, vobis"
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(L.A.B. 11:15 cf. Exod 25:8).285 The sequence implies that, as commanded, Moses
has sanctified himself, in some sense becoming "a tabernacle of my glory" (L.A.B.
11:15), alongside the tabernacle that will be made (L.A.B. 13:1). He drew near the
cloud (L.A.B. 11:15), which descends on the tabernacle when it is made (L.A.B.
13:1), but apparently ceases with the death of Aaron (L.A.B. 20:8). Philo of
Alexandria describes Moses fasting on the mountain so that his face shone, and
being instructed concerning his priesthood (Vita Mos. 2.70-71). As priest, his
primary duty is to construct the desert tabernacle as precursor to the Temple in
Jerusalem (Vita Mos. 2.72-75). Pseudo-Philo has submerged Moses' "priesthood"
within a manifestation of the law of the prophet.

L.A.B. 11:15 "Facitea mihi sanctificationem, et erit tabernaculum glorie mee in vobis" cf. Exod
25:8 (Vulgate) facientque mihi sanctuarium et habitabo in medio eorum. afaciant WYZ; facerent
δθ. The verb facere, "make, create, do" occurs three times in L.A.B. 11:15, including this one. Note
that L.A.B. uses Latin tabernaculum (twice) for the tent in contrast to T.Moses, skene. In the
conjunction with sanctificatio this may reflect Heb.  מקדשin distinction to משכן. Exodus 25:8
introduces the instructions for the sanctuary, and clearly refers to the tabernacle and its
furnishings. In L.A.B. it follows the instructions, and may refer to the tabernacle, as in Exodus, or
to the entire revelation. Sanctificatio,-onis is listed by Lewis and Short as an equivalent of
purificatorius (adj) but is an ecclesiastical, not a classical Latin term. L.A.B. 19:13 refers to a place
of sanctification, loco sanctificationis, as a dwelling place for those able to live in the resurrection. It
may be related to the sanctuarium whose measurements are shown to Moses at his death
(L.A.B.19:10), since this word is also unique to Moses' vision in L.A.B. L.A.B. 27:14 has the people
perceive that God needs sanctificatio, "holiness," to decide to save his people. The abstract noun is
derived from the verb sanctificare (L.A.B. 11:3, 8; 13:1,4; 14:4; 26:2, 4; 29:3; 42:3; 44:6; 52:1,2; 55:9;
59:2). The object of the verb is a person (L.A.B. 11:3; 13:1; 14:4; 42:3; 52:2), a thing (L.A.B. 26:2,4;
29:3; 59:2), the sabbath (L.A.B. 11:8, 44:6), or even God (13:4), but never a place or building. L.A.B.
uses sacrarium (18:5, 10; 21:7-9; 22:1,5; 26:3,7; 36:4; 38:1; 42:9) to refer to a place where an altar is
constructed. Harrington's translation of sanctificationem in L.A.B 11:15 as "sanctuary" obscures
key reorientation from construction of a physical shrine to consecration of the people, based on
similarity to the Samaritan Pentateuch. Harrington. "Pseudo-Philo," 319.
285
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Moses comes from the cloud drenched with invisible light, as visible
evidence of the invisible light concealed in the cloud. He is one who will have
the name "man" (L.A.B. 28:9; cf. 1Enoch 89:36-38, 40). The presence of Moses
enlightens the people as well as the words, i.e. the law, that have been put in his
mouth (L.A.B. 11:2;19:2; cf. 19:6; 23:10). In the same way, the whole people are to
come from the light (L.A.B. 28:8-9) and enlighten the world (L.A.B. 11:1; 15:6;
19:4).

Pseudo-Philo links the transformation of Moses to his prophetic status

through the light imagery incorporated into his paraphrase of the law of the
prophet (L.A.B. 11:2; cf. Deut 18:18-19).
The people see Moses, but do not recognize, cognoscere, him until he speaks.
The narrator likens this to Joseph recognizing his brothers while they did not
recognize him (L.A.B. 12:1 cf. 8:10; Gen 42:7-8). The simile explicitly indicates
that Moses sees the people as his brothers (cf. Deut 18:15, 18 "from among your
brothers") but the people do not see the kinship.
Implicitly, the simile points to an ongoing pattern of non-recognition (L.A.B.
7:5; 8:10; 12:1; 28:4; 59:2; 61:9; 64:4),286 associated in part with a pattern of divinely

Feldman identifies the non-recognition as unique to Pseudo-Philo. Feldman. "Prolegomenon,"
72 (LXXII). The motif has been noted, as unique to L.A.B. but not explored. Murphy, Pseudo-Philo,
68. Jacobson, Commentary, 483. Fisk, Do You Not Remember?, 140.
286
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changed appearance (L.A.B. 7:5; 12:1; 61:9; 64:4).287 Examining the simile with
respect to intertextual use of Gen 42:7-8,288 Fisk noted that the analogy is entirely
constructed by the author, commenting:
Casual readers may not notice any sleight of hand, but in fact the
symmetry works because Pseudo-Philo has already intruded the nonrecognition motif into his version of the Moses story. 289
Fisk overlooks that Pseudo-Philo constructs the pattern of non-recognition from
an interpretive crux in Genesis 42 as an extension of his paraphrase (L.A.B.
11:2).290 The key to the pattern is that the vine which God planted, i.e. mankind,

L.A.B. 7:5 indicates that God changed their appearance and a man did not recognize his
brother in addition to confusing the language. The parallel account in Gen 11:6-9 refers only to
confusing the languages. Feldman does not include this passage among the traditions unique to
L.A.B. Feldman. "Prolegomenon," 71 (LXXI). David's appearance is changed by the angel during
his encounter with Goliath (L.A.B. 61:9), and Saul's appearance changed because "the glory of my
kingdom has passed from me" (L.A.B. 64:4). Philo of Alexandria indicates that God changed
Joseph's appearance so that his brothers did not recognize him and suggests that God may have
perverted judgment of the brothers so they did not recognize Joseph (On Joseph 165). Josephus
attributes Joseph's changed appearance to age (Ant. 2.[6.2].97; cf. Gen. Rabba 91:7). He suggests
that Joseph was testing his brothers (Ant. 2.[6.2].99). Both Philo and Josephus treat this as an
isolated incident. Kugel, Traditions of the Bible (London, U.K / Cambridge, MA: Harvard
University Press, 1998), 478.
288 Fisk, Do You Not Remember?, 137-140. Fisk. "One Good Story Deserves Another: The
Hermeneutics of Invoking Secondary Biblical Episodes in the Narratives of Pseudo-Philo and the
Testaments of the Twelve Patriarchs," in; The Interpretation of Scripture in Early Judaism and
Christianity (ed. Evans; vol. 7 of Studies in Scripture in Early Judaism and Christianity, ed. Evans;
Sheffield, England: Sheffield Academic Press, 2000), 226-229.
289 Fisk, Do You Not Remember?, 139.
290 Kugel noted that exegetical motifs travel, so that a motif created to explain one verse is
adopted to explain another. This is sometimes simple repetition whose effect is not particularly
creative or enlightening. Kugel. "Nine Theses," in; In Potiphar's House (ed. Kugel; San Francisco:
Harper Collins, 1990), 255.
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does not recognize him (L.A.B. 12:8; 28:4 cf. Isa 1:3?; 5:1-2; 1Enoch 93:5291). The
people do recognize Moses when he speaks, as they requested (L.A.B. 11:14; cf.
20:5; 38:2). They recognize the words of the Law. They do not recognize the
light as the fire burning on the mountain. They hear the words of the prophet
(Deut 18:19), but do not heed the prophet (Deut 18:15) to become like him.
Moses' shining face lies at the center of Paul's comparison of his own
ministry to that of Moses (2Cor 3:2-18). In Paul, the extension of the light/glory
of Moses' face to the people becomes the focus of the comparison. When Paul
asserts that his ministry of the Spirit and justification are in glory, and the glory
of Moses' face is hindered, he claims that in his ministry the transformation of
Moses is extended to the Corinthians (2Cor 3:3,16-18),292 as it was not extended to
the people at Sinai (2Cor 3:13-15). The holy Spirit on Moses, invoked obliquely
by Pseudo-Philo through the non-recognition motif, is central to this extension
(2Cor 3:3,6,8,17). Paul emphasizes the veil over Moses' face (2Cor 3:12,14,15,16).
Paul describes the Israelites as unable to gaze,293 while Pseudo-Philo speaks of

The image of a "plant of righteousness" is particularly associated with the Apocalypse of
Weeks (1Enoch 93:1-10; 91:11-17), a very brief historical apocalypse incorporated into the Enochic
corpus. This apocalypse has been rearranged in the process of incorporation into the Enochic
corpus as a whole. Stuckenbruck, 1 Enoch 91-108, 78-79; 101-102; 117-118; 123-124.
292 Boyarin, A Radical Jew: Paul and the Politics of Identity (Berkeley: University of California, 1994),
86-105. Nickelsburg, Resurrection, 232-233.
293 The verb ἀτενίζειν, "gaze intently" carries a connotation of pay attention to, or learn from. It is
used in this sense in 1Clement 7:4; 9:2; 17:2; 19:2; 36:2. Fisher, "Let Us Look," 219-227
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being unable to recognize. Moses' repeated action of going into the tent is
generalized to become the Corinthians turning to the Lord (2Cor 3:16) as key to
the transformation (2Cor 3:18), which he likens to reflecting the glory of God in a
mirror (2Cor 3:18; 1Cor 3:16).
Moses' glorified appearance actualizes the intention expressed before his
birth (L.A.B. 9:8, citing 3:2 cf. Gen 6:3):
9 8 And I, God, will kindle for him my lamp that will abide in him, and I
will show him my covenant that no one has seen. And I will reveal to him
my superexcellentia and statutes and judgments, and I will burn an eternal
light for him, because before him, I thought in days of old, saying, "My
spirit will not be a mediator among these men forever, because they are
flesh and their days will be 120 years."
3 2 And God said, "My spirit shall not judge those men forever, because
they are flesh, but their years shall be 120." For them he set the limits of a
lifetime (age?), but the crimes of their hands did not cease. 294
God's self-citation substitutes "be a mediator" for "will not judge" (L.A.B. 3:2; cf.
Gen 6:3, "remain").
This self-citation in divine soliloquy marks interaction of the divine plans
with human events toward manifestation over long periods of time as marked by

LAB 9: 8 Ego Deus incendam pro eo lucernam meam que habitet in eo, et ostendam ei
testamentum meum quod non vidit ullus; et patefaciam ei superexellentiam meam et iusticias et
iudicia, et lumen sempiternum luceam ei, quoniam pro eo cogitavi in antiquis diebus dicens: Non
erit mediator spiritus meus in hominibus his in sempiternum, eo quod sunt caro, et erunt dies eorum anni
CXX. I have translated pro eo as before him, emphasizing the temporal difference between now
(L.A.B. 9:7) and the days of Noah. The italicized quotation should be compared to 3 2 Et dixit
Deus: Non diiudicabit spiritus meus in hominibus istis in secula eo quod carnales sint. Erunt
autem anni eorum centum viginti, in quos posuit terminos seculi, et in manibus eorum scelera
non extinguebantur.
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human generations. We may understand that Moses, and the law given through
him, have been intended from the days of Noah to somehow serve as judge among
men in place of the divine spirit (L.A.B. 3:2; cf. 11:2). If we take "these" as
indicating contrast, the divine spirit, represented by the images of fire and
light,295 will be a mediator for Moses, as it has not been since the time of Noah. If
so, the divine spirit which burns in him, showing him the covenant, is
inseparable from the light of "my superexcellentia,296 statutes, and judgments"
which have been "put in his mouth" (L.A.B. 11:2; 12:3).

3.3.3 In the Absence of Moses
Moses' illuminated descent is immediately followed by reworking of the
golden calf (L.A.B. 12:2-13:1). In L.A.B., as in Exodus, the episode begins with a

The specific phrase incendere lucernam sempiternam joining the images of fire and light (L.A.B.
9:8) applies to the whole people (L.A.B. 15:6; 19:4). The expression incendere mens (L.A.B. 20:3),
used only for Joshua's assumption of Moses' leadership, seems to relate to being full of the spirit
of wisdom (Deut 34:9). Levison, "Prophetic Inspiration in Pseudo-Philo's Liber Antiquitatum
Biblicarum," JQR 85 (1995): 314-320. Murphy points out that the association of establishing the
covenant and bestowing light in L.A.B. 11:1 echoes 9:8 as a fulfillment, and that Pseudo-Philo
speaks of Torah in L.A.B. 11:1-3 in the same fashion that the Gospel of John speaks of Jesus (Jn 1:9;
14; 3:19-21). Murphy, Pseudo-Philo, 65, nn. 37-39. See also Psalm 19:7-8 (8-9 Heb); 119:130; Sir 44:27; 50:27-29.
296 There is some ambiguity in the way that L.A.B. uses the terms excelsa (L.A.B. 4:11; 11:1,10; 19:6;
23:10; 26:11; 44:6), superexcelsa, and superexcellentia. Harrington translates superexcellentia (L.A.B.
9:8; 12:2; 30:2) as Law; excelsa (L.A.B. 11:1; 19:6; 44:6) and superexcelsa (L.A.B. 19:4) as "statutes,"
making the term excelsa sempiterna (L.A.B. 11:1) synonymous with "lex sempiternum" in (L.A.B.
11:2). Taken literally, excelsa means "high, elevated; eminent, illustrious," and superexcelsa means
"extra high, elevated; super eminent" Perrot and Bogaert, Pseudo-Philon, 104-105; Comment to 9:8.
Pseudo-Philo's identification of the Law as an expression of God's ways and in fulfillment of
God's plans suggests that superexcellentia should be considered in relation to Isa 55:6-11.
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narrative of Aaron and the people in the absence of Moses, which results in the
calf idol (L.A.B. 12:2-3), and a narrative concerning Moses' encounter with the
idol (L.A.B. 12:5-13:1). Each is interrupted by the narrator to comment outside
the frame. The two are separated by God's speech sending Moses to the people
(L.A.B. 12:4).
The episode of the calf continues from the people's response and Moses'
ascent, 297 occurring while he is absent (L.A.B. 12:2-3):
12 2 And while he was on the mountain, the heart of the people was
corrupted, and they gathered together to Aaron, saying, "Make gods for
us whom we may serve, in the waya the other nations have, because that
Moses through whom wonders were done before our eyes has been taken
away from us."
And Aaron said to them, "Be patient. For Moses will come, and he will
draw near to us,b he will illuminate judgment and law for us and expound
the great excellencies of God from his own mouth, establishing rules for
our people."298

The preceding narrative of Moses' illuminated descent before the episode of the golden calf
seems curiously out of place. It taken as a transposition of Exod 34:29-35 to before the calf
episode (Exod 32) by Perrot and Bogaert, Pseudo-Philon. It is taken as the introduction to the
episode of the golden calf by Murphy, Pseudo-Philo, 68. Jacobson, Commentary, 482-483. Fisk, Do
You Not Remember?, 137-138. Fisk. "One Good Story Deserves Another," 226. Exodus 34:33-35
describes an ongoing habitual behavior. In Exodus, this descent marks the completion of the
Sinai revelation, the following text begins construction of the tabernacle. Sarna, Exodus
(Philadelphia: Jewish Publication Society, 1991), 220-222. Pseudo-Philo has interpreted the
habitual sense as a transformation of Moses, and retained the episode as marking the completion
of the revelation on the mountain.
298 12 2 Et dum esset in monte corruptum est cor populam, et congregati sunt ad Aaron, dicentes:
Fac nobis deos, quibus serviamus, quaemadmoduma habent et cetere gentes, quoniam Moyses ille,
per quem facta sum mirabilia coram nos, raptus est a nobis. Et dixit ad eos Aaron: Equo animo
estote. Moyses enim veniet, et appropiabit nobisb iudicium, et legem illuminabit nobis, et
superexcellentiam Dei exponet de ore suo, constituens iusticias generi nostro. The underlined
portion is translated above. aHarrington translates "as the other nations have." bThe reading is
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12 3a And while he was speaking, they did not heed him, so that the word
spoken in the time when the people sinned by building the tower might
be fulfilled, when God said, "and now unless I stop them, everything that
they foresee for themselves to do, they will presume the worse"
But Aaron, fearful because the people were very strong, said to them . . .299
The demand to "make gods for us" represents a rupture between God and his
people, insofar as serving God is essential to the relationship (cf. L.A.B. 11:2).
The people presume (falsely) that Moses is absent because God has taken him
away, raptare, from them. The divine power that saved them at the sea (L.A.B.
10:5-6), and fed them in the wilderness (L.A.B. 10:7) is associated with divine
favor to Moses, not divine care for the people as "his people." The terror they
experienced at Sinai, that they would die, has intervened. The reader has been
told that Moses will return (L.A.B. 12:1) and that God intended to do "marvelous

disputed at "appropiabit nobis iudicium." The verb appropiare is intransitive, and thus iudicium is
grammatically inappropriate as its direct object. I have taken iudicium et legem as the compound
object of illuminare, repunctuating as: . . ., et appropiabit nobis, iudicium . . . Perrot suggests that it
translates Greek ἐγγίζειν without regard for the transitive/intransitive nature of the verb. Perrot
and Bogaert, Pseudo-Philon, 2.114. One ms (P) reads apportabit, "he will bring, carry" so that
Aaron's expectation that Moses will bring iudicium stands in direct contrast to the divine
statement in L.A.B. 12:4 portans iudicium. Jacobson incorporates this sense into his translation, but
his discussion does not reflect it. Jacobson, Commentary, 110-111; 484-485. Harrington translates:
"he will bring judgment near to us" corrsponding to SC: "pour nous il fera approcher las
sentence;" SC 229, 127 Harrington. "Pseudo-Philo," 320. When Moses first comes down from the
mountain (Exod 24:3), he recounts the words of the LORD, Hebrew דברי יי, Greek ῥήματα κυρίου,
and judgments, Hebrew משפתים, Greek δικαιώματα. Similar compound references are common
in Deuteronomy, e.g. Hebrew חקים ומשפטים, Greek δικαιωμάτα καὶ κριμάτα (Deut 4:1). Latin
iudicium may refer to a legal opinion or ruling, without implying condemnation.
299 12 3 Et hec loquente eo non obaudierunt ei, ut compleretur verbum quod dictum est in
tempore quo peccavit populus edificans turrim, cum dixit Deus: Et nunc nisi prohibeam eos,
omne quod previderint sibi facere presument deterius. . . Compare L.A.B 7:2: Et erit ut, si modo
non prohibeantur, in omnia audeant que presumpserint. The underline correlates (loosely) to
Gen 11:6 (Vul): nec desistent a cogitationibus suis donec eas opere conpleant.
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things in the house of Jacob" and "work signs and wonders for my people"
through Moses (L.A.B. 9:7). The reader is immediately aware of the error. Aaron
assures them that Moses will return and speak to them as they asked (L.A.B.
11:14; 12:1), exhibiting confidence in both God and Moses. Yet Aaron does not
address the divine care of the people represented by the wonders, or invoke the
long relationship between God and the fathers, as his father did in Egypt (L.A.B.
9:4). Aaron exhibits partial knowledge.300
Their reference to the other nations (cf. 1 Sam 8:5) implies that they know
they "have" God in a different sense than other nations "have gods" (cf. Deut 4:78; 32-39).301 At the same time, the people's need to serve, servire, comes into focus
with respect to what they make. In the absence of Moses, their anxiety does not
allow them to "praise God in the assembly" (L.A.B. 11:7) and they understand

With respect to the themes identified by Murphy, the theme of idolatry intersects the theme of
divine planning in the episode of the calf. Aaron opposes the suggestion that Moses has been
taken away, (correctly) assuring the people that Moses will come. This opposition to the plan to
"make gods" fits the structuring theme of divine and human plans identified by Murphy, even
though Aaron's expectation is correct. Murphy focussed on examples where characters speculate
wrongly about God's possible action. Murphy, "Divine Plan," Murphy, "Retelling the Bible:
Idolatry in Pseudo-Philo," JBL 107 (1988). Murphy, Pseudo-Philo, 248-254.
301 Philo identifies the calf with Egyptian fables, without reference to the nations as a whole (Vita
Mos. 2.161). Fisk notes reference to forsaking God since I brought them out of Egypt in 1 Sam 8:8
(cf. Deut 9:7), to demonstrate that Pseudo-Philo exploits a biblical link between the two episodes.
Taking the allusion to 1 Sam 8:5 in conjuction with the narrator's citation of L.A.B. 7:2/Gen 11:6,
he suggests that the reader is invited to view the Genesis narratives as Israel-in-embryo. He does
not note that L.A.B. 56:1-3 reworks 1 Sam 8:4-9, so that the request for a king is a premature
attempt to fulfill Deut 17:15, without reference to the nations. Fisk, Do You Not Remember?, 148150. Murphy, Pseudo-Philo, 70.
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their service as rejected.302 Again, the reader knows that Moses received
instructions for the tabernacle, its furnishings, and the priestly vestments and
was shown its pattern "so that the sons of Israel might make these things," ut
faciant sic filii Israel (L.A.B. 11:15, cf. 15:6). The rupture between God and his
people is attributed to specific presumptions of people within the narrative.
The narrator identifies these presumptions as corruption of the heart of the
people, who were consecrated before the Sinai theophany (L.A.B. 11:3) and in
contrast to God's command to Moses to "Make sanctification for me. . ." (L.A.B.
11:15). At the pivotal moment, when the people might heed Aaron and the
rupture might be avoided, the narrator breaks in to attribute their action to
fulfillment of words God spoke "when the people sinned" at Babel (L.A.B. 7:2).
It is not accidental that the cited words concern what the people presume,
praesumere, in both cases. As Pseudo-Philo paraphrased Gen 11:6 (L.A.B. 7:2),
"and it will be that, et erit ut, if they are not somehow prohibited, prohibere"
introduces an ongoing necessity.303 The narrator identified the cited words as
spoken "when the people sinned" (L.A.B. 12:3) invoking the divine plan to judge

Murphy described the theme of idolatry as serving, servire, the gods of the nations, and
slavery, servitutis, to the nations, in contrast to the servants, servus, of God who are freed, liberare.
Abraham (L.A.B. 6:11), the fathers (L.A.B. 15:5), Moses (L.A.B. 20:2; 57:4) and the seven opponents
of Jair are called servants of God. People refer to themselves as your servant(s) in prayer (L.A.B.
18:4; 22:7; 25:6; 27:7; 47:1,2). Murphy, Pseudo-Philo, 254-255.
303 Not "and now" (Gen 11:6, L.A.B. 12:3). Fisk, Do You Not Remember?, 143.
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the inhabitants of the earth "for the nature of man's heart is departed* from his
youth" (L.A.B. 3:9 cf. Gen 8:21-22; L.A.B. 53:2).304 As author, Pseudo-Philo
composed God's soliloquy after the flood to identify the "evil heart" as the cause
of human sin.305 As narrator, he calls attention to this same "evil heart" in the
people at Sinai, as humankind. The narrator's formula of fulfillment marks a

Murphy notes an allusion to L.A.B. 3:9 in "the heart of the people was corrupted," but not in
"when the people sinned." Murphy, Pseudo-Philo, 69. I give the full citation of L.A.B. 3:9 with the
allusion underlined. L.A.B. 3 9 I will never again curse the earth on man's account, for the tendency of
man's heart is foolish from his youth; and so I will never destroy all living creatures at one time as I have
done. But when those inhabiting the earth sin, I will judge them by famine or by sword or by fire
or by death; and there will be earthquakes, and they will be scattered to uninhabited places. But
no more will I destroy the earth by the water of the flood. And in all the days of the earth, seedtime
and harvest, cold and heat, spring and fall will not cease day and night until I remember those who
inhabit the earth, until the appointed times are fulfilled. L.A.B. 3:9 Et dixit Deus: Non adiciam iam
maledicere terre pro homine, quoniam figura cordis hominis desipita a iuventute sua, et ideo non adiciam
simul disperdere omnes viventes sicut feci. Cum autem peccaverint inhabitantes terram diiudicabo
eos in fame sive in gladio sive in igne sive in morte, et erit terremotus et dispergentur in
inhabitabilia, terram autem non adiciam corrumpere aqua diluvii. Et in omnibus diebus terre semen
et messis, frigis et calor, estas et autumnas, die ac nocte non requiescent, quousque rememorabor qui
inhabitant terram, donec compleantur tempora. aThe reading: desipit, "foolish," adopted by
Harrington and Jacobson, is an emendation of desiit, "departed," found in all the mss. Figura
could translate (Heb) יצר, "inclination, form." The italicized text is identified as a citation of Gen
304

8:21-22 by Harrington. Harrington. "Pseudo-Philo," 306. Harrington and Cazeaux, Pseudo-Philon.
Jacobson, Commentary. The emendation was first proposed by Cohn, "Apocryphal Work," 310
Note, however, that Samuel is young so as to be beloved before me (L.A.B. 53:2).
305 The heart of man is the focus of 4 Ezra 3, where it begins with Adam's sin 4 Ezra 3:7-10, but
also rooted in the people who received the law (4 Ezra 3:20-23). 4 Ezra mentions the flood, but
does not clearly distinguish the present age from an antediluvian age as L.A.B. does. Stone,
Fourth Ezra : A Commentary on the Book of Fourth Ezra (ed. Cross; Minneapolis: Fortress Press,
1990), 58-77 esp." Excursis on Adam's Sin" 63-67. In Paul's letters, the problem of the heart is
overcome by the resurrection, permitting the believers to walk in the Spirit. A more qualified
view is present in Hebrews and 1 Clement, expressed with regard to "hardening the heart." These
will be discussed more fully in Chapter 4. See also: Deut 5:29 (5:26 MT).
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standing judgment against mankind, not a prediction as defined for this study.306
Abraham was chosen, because his presumptions were different from those of
everyone else, not because he did not dare to act on them (L.A.B. 6:1-11).
The cited judgment is not repeated exactly: the issue is not what the people
dare (L.A.B. 7:2; cf. Gen 11:6), but what they foresee, praevidere, for themselves to
do (or make); and God will stop them (L.A.B. 12:3). The law given at Sinai would
"prohibit men from daring what they presume to do" (L.A.B. 7:2)., They turn
aside from the words of the Law (L.A.B. 12:4) as they stood far off from fire on the
mountain. Until Moses illuminates judgment, iudicium,307 as Aaron predicted

Fisk comments: "The transformation in L.A.B. 12:3 of Gen 11:6 into an explicit prophetic
forewarning of the Golden Calf episode would seem to showcase Pseudo-Philo's exegetical
sleight of hand, but little else. Genesis 11:6 and L.A.B. 7:2 both present this oracle as divine
speech, but in neither case does it appear to be predictive or relevant beyond the immediate
context. Genesis 11:6 and L.A.B. 7:2 both present this oracle as divine speech, but in neither case
does it appear to be predictive or relevant beyond the immediate context. . . . By the time PseudoPhilo takes up the Sinai story, however, a retrospective indictment of the tower builders (Gen
11:6) has become an unambiguous prediction of the Sinai apostasy." (p. 143-44) Fisk, Do You Not
Remember?, 143-144. Jacobson knows of no other text that considers this a forecast of the Calf.
Jacobson, Commentary, 1.485. Murphy refers to this as prediction and fulfillment rather than
prophecy, and notes that the fashioning of the calf surpasses the iniquity of building the tower.
Murphy, Pseudo-Philo, 70.
307 The Latin iudicium indicates a sentence, judgment, or opinion; in other words a legal decision
or ruling. In L.A.B. 11:2, lex was used to indicate the law as a whole. Perrot and Bogaert, PseudoPhilon, 114-115. Harrington's translation of iam portans iudicium, as "now even have the Law with
them," overrides the immediate contrast between judgment and promise in favor of reference to
the Sinai revelation, and obscures the lexical distinctions between laws and the Law. Harrington.
"Pseudo-Philo," 320. Fisk's translation, "already now are guilty" is better, but his paraphrase
obscures the implied opposition between judgment, iudicium, and promise, sponsio
306
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(L.A.B. 12:2), the people do not recognize the Law. They are like the other
nations.
God invokes fulfillment of his promises to the fathers (L.A.B. 8:3) as a
hypothetical question to Moses (L.A.B. 12:4 citing L.A.B. 8:3, cf. Gen 12:). The
calf/idol is not mentioned (L.A.B. 12:4; cf. Exod 32:8; Deut 9:12). Frederick
Murphy noted that Pseudo-Philo rewrites biblical stories "to highlight idolatry
when present, and to add it where it is not present" concluding that the sin of
idolatry was a major theme in L.A.B. (L.A.B. 12:2-7; 19:7 cf. 6:4; 9:2,5; 44:7; 22:5;
25:9; 55:7; 61:6).308 It is surprising then that both the narrator's comment (L.A.B.
12:3), and the divine response (L.A.B. 12:4) refer only to God's words. The
narrator refers only to words spoken in the past as manifested in the present.
God refers to his words spoken to the fathers in the past (L.A.B 12:4; cf. 8:3; 10:2;
15:4; 21:9; 23:5) as future possibilities. The Law spoken at Sinai as "my ways"
(L.A.B. 12:4; cf. 9:7), has the possibility of changing what the people foresee for
themselves (L.A.B. 13:8-10; 19:10; 23:12-13; 28:10; 32:16-17). The law given to the
house of Jacob at Sinai is fundamentally tied to fulfillment of the promises to the

Murphy does not distinguish between the gods of the nations, i.e. "other gods," and idols as
material representation. The distinction may be significant with respect to Micah's idols (L.A.B.
44:1-5), which are not attributed with any other nation, but to his own desire for a "name" (cf.
L.A.B. 6:1; Deut 18:20). Space does not permit detailed exploration of the issue here. Murphy,
"Retelling the Bible," 275 Murphy, Pseudo-Philo, 252-254.
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fathers (L.A.B. 12:4; 9:7; 19:2). For Pseudo-Philo, all divine words find fulfillment
in history as a generative force (cf. Deut 18:22; Isa 55:11), but conflicting words of
judgment and promise apply to Israel.309

3.3.4 Moses the Faithful Servant
Commanding Moses to go down to the people, God reveals to Moses that the
people will commit worse iniquities in the land, and that he will abandon the
people now. He will turn to them again in order that a house may be built for
him, which will be destroyed because they sin (L.A.B. 12:4). This forms the
context for the second narrative concerning Moses (LAB 12:5-13:1a):
12 5 And Moses hurried down and saw the calf, and he looked upon the
tablets and saw that the writing was gone: and he hurried to break them;
and his hands were exposeda and he became like a woman bearing her
firstborn, who when she is in labor, her hands are upon her chest, and she
has no strength to help herself bring forth.
6 And after one hour he said to himself:
"Will bitterness win the day always or will evil prevail in eternity? Now
I will rise up, and gird my loins, because even if they have sinned, what
was declared to me above will not be in vain."
7 And he arose and broke the calf and cast it into the water, and made the
people drink of it. And if anyone had it in his will and mind that the calf be
made, his tongue was cut off; but if he had been forced by fear to consent,
his face shone.
8 And then Moses went up the mountain and prayed to the Lord, saying .
. . (prayer omitted)310

Najman sketches clearly this generative power of divine oracles with respect to writing the
oracle, but, I think mistakenly, attributes this generative power to the act of writing rather than to
the divine speech communicated in the oracle. Najman. "Writing," 147-149.
309
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10 And God said to him, "Behold I have been made merciful according to
your words. Therefore cut two stone tablets for yourself from the same
place where you cut the former ones, and rewrite on them the
commandments that were on the first ones." 13 1a And Moses hastened
and did everything that God commanded him.311
The narrative begins and ends with Moses hastening to do as he has been
commanded (L.A.B. 12:5 cf. 12:4; 13:1). The law has literally been given into
Moses' hands (L.A.B. 11:2) as stone tablets which tangibly represent God's
intention to give the eternal law to the world (L.A.B. 11:1-2; cf. L.A.B. 12:10).
When Moses sees the calf, he no longer sees the writing on the tablets, and in his
haste, he breaks, confringere, the tablets. When he stops and considers his actions,
he breaks, confringere, the calf. The calf is opposed to the Law.
The writing on the tablets represents the divine intention that Moses should
"enlighten" the people. It vanishes when God abandons them (L.A.B. 12:4). In

310

12 5 Et festinans, Moysis descendit, et vidit vitulum. Et respexit in tabulas et vidit quoniam
non erant scripte, et festinans confregit eas. Et aperte sunt manus eius, et factus est similis
mulieri parturienti in primitivis suis que, cum tenetur in doloribus, et manus eius super pectus
illius, et virtus non erit que adiuvet partum eius. 6 Et factum est post horam unam, dixit in sensu
suo: Num usque ad victoriama possidet amaritudo, aut in sempiternam prevalet malum? Et
nunc exsurgam et confortabo lumbos, quoniam etiam si peccaverunt non in vano erunt que
sursam enarrata sunt mihi. 7 Et exsurgens confregit vitulum, et misit eum in aquam, et potavit
populam. Et factum est si quis habuit in voluntate sensus sui perficeretur viculus, abscidebatur
lingua eius; siquis vero coactus in timore consenserat, splendebat visus est. 8 Et tunc ascendit
Moyses in montem, et oravit Dominum, dicens: . . . Moses' prayer has been omitted to focus on
the narrative action. aad victoriam is an idiom corresponding to εἰς νικός. Kraft. "Lexical Probe #1
" in; Septuagintal Lexicography (ed. Kraft; vol. 1 of Septuagint and Cognate Studies; Missoula, Mont.:
Scholars Press, 1972). The translation is mine.
311 12 10 Et dixit ei Deus: Ecce misericors factus sum iuxta sermones tuos. Excide itaque duas
tabulas lapideas, de eo loco unde excideras priores, et rescribe in eis iusticias que erant in primis.
13 1a Et festinavit Moyses, et fecit omnis que precepit ei Deus.
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retrospect, God will say that he opposed, contrire, the tablets and that which was
written flew, evolare, from them (L.A.B. 19:7).312 When the tablets are broken, the
action stops.
Moses' hands, manus, were opened, aperire, which can mean "to reveal,
disclose" as well as "to open." The expression stands in contrast to "your hands
have been filled for the Lord"313 (Exod 32:29; cf. Sir 45:15; T. Moses 10:2). Moses'
hands are not said to be empty, as though his commission was forfeited by
breaking the tablets, but open or exposed waiting to be filled (or not).
The narrator emphasizes the pause in the action by inserting a simile, et
factum est similis, into the pause comparing Moses to a woman in the anguish of
childbirth, who has no strength. The point of the comparison appears to be that
Moses has been entirely caught up in the flow of events as indicated by his haste.
Murphy describes this simile as "the disruption of a process through which he

L.A.B. 19:7 Now I will show you the land before you die, but you will not enter it in this age
lest you see the graven images with which this people will start to be deceived and led off the
path. . . . And it will be on that day as it was on the day I opposed the tablets of the covenant that
I drew up for you on Horeb; and when they sinned, what was written on them flew away. . . 19:7
Tibi autem ostendem terram priusquam moriaris, sed non ingredieris ibi in hoc seculo, ne videas
sculptilia in quibus incipiet populus hic implanari et deviari. . . . Et erit in illa die secundum
diem illum in quo contrivi tabulas testamentum quas disposui ad te in Oreb, et peccantibus illius
evolvit ex eis quod scriptum est. . . .
313 Exod 32:29 (MT):  מלו ידכמ היום ליהוהAlthough MT translates this with an imperative, the form
could be a perfect. The Old Greek: ἐπληρώσατε τὰς χεῖρας ὑμων σήμερον κρυριῳ translates
with an aorist indicative. The Vulgate incorporates the idea of ordination: consecrastis manus
vestras hodie Domino.
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was to bring Israel to birth through the giving of the Torah."314 Yet the disruption
occurred with construction of the calf (L.A.B. 12:2-3) and the divine decision to
abandon the people now (L.A.B. 12:4). The simile calls attention to Moses'
struggle to bring the Law into the world as a response to a concrete situation.
Moses remembers both divine bitterness at being abandoned by the people,
and the divine promise to turn to them in peace (L.A.B. 12:4; cf. 9:4). Moses
exhorts himself to arise, exsurgere, and strengthen, confortare, himself "lest what he
has seen above be 'in vain.'" Arising, he breaks the calf, and forces the people to
drink, carrying out a prescribed ritual to determine guilt. 315 The ritual is
effective. The tongues of those who willed that the calf be made are "cut off,"
abscindere (L.A.B. 12:7). The faces of those who acted from fear, e.g. Aaron (L.A.B.
12:3) brighten (splendere) (cf. L.A.B. 12:1). His action has prohibited the people
from serving the calf that they made (L.A.B. 12:3), and, illuminated judgment

Murphy, Pseudo-Philo : Rewriting the Bible, 72. The birth imagery and identification of its source
dominate comments on this passage. Although said to derive in part from Jer 4:31, it is not a
quotation. Fisk, Do You Not Remember?, 229 note 40. Jacobson, Commentary, 491. Perrot and
Bogaert, Pseudo-Philon, 115. Vermès, Scripture and Tradition, 56-57. Other influences might be
considered, including the word to Rebekah concerning the two nations, Esau and Jacob,
struggling in her womb (Gen 25:22). The specific comparison is found only here.
315 Fisk discusses the solution which Moses causes the people to drink in light of the law of the
adulteress (Num 5:11-31). The allusion both characterizes the sin that has been committed, and
demonstrating Moses knowledge of the law. Fisk, Do You Not Remember?, 176-190. Fisk. "One
Good Story Deserves Another," 229-232.
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(L.A.B. 12:2).316 God said that he would put a Law by which he would judge the
world, so that recognizing his law meant knowing and serving him (L.A.B. 11:2).
Moses has served that the Law is not only words written on tablets of stone, but
the work of his hands (Ps 90:17, cf. T. Moses 1:10).317
As a retelling of Exod 32:15-34, L.A.B. 12:5-7 may be compared to Philo of
Alexandria's narrative ordaining the Levites for divine service (Vita Mos. 2.160173; cf. Spec. Leg. 1.79; Exod 32:29; Deut 33:9).318 Both narratives distinguish
between the guilty and those coerced by fear (Vita Mos. 2.167; L.A.B. 12:3,7). In
Philo, a dejected Moses, cries out, "Whoever is on the Lord's side, come to me!"
(Exod 32:25). The Levites rally to Moses and slaughter many and teach the rest
by fear (Vita Mos. 2.170-172). Philo specifically refers to the speed of their
response, extending it to their minds to judge the guilty among the offenders

316

As Moses descended, the invisible light which filled him surpassed the light of the splendor
(splendor) of sun and moon (LAB 12:1). The faces of those coerced by fear now reflect some of that
light. Fisk, Do You Not Remember?, 232.
317 In addition to a possible allusion here, the divine intention to make the people "those in the
light" forms a contrast to the lament over the frailty of human life lived in darkness (Ps 90:7-11).
Attribution of the Psalm to Moses represents another link supporting an allusion to the psalm in
this passage.
318 Himmelfarb cites this, and other similar passages, as evidence for the importance of merit for
Philo in establishing priestly status. She also notes that Philo conflates priests and Levites, and
makes the nation the archetype of priests. In contrast, Jubilees authorizes the Levites through the
priestly status of their common ancestor, Levi, following Aramaic Levi, giving special attention to
Levi's role in avenging his sister Dinah (Jub. 30). Himmelfarb, Kingdom of Priests, 173-174, 211, 7071, 84-87.
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(Vita Mos. 2.171).319 Both their speed and willingness to slaughter their own kin
are identified as virtue rewarded with appointment to priesthood (Vita Mos.
2.173; Spec. Leg. 1.57; cf. Exod 32:29; Deut 33:9). For Philo, the apostasy of the
sinners is the object of outrage, not the calf. Such zeal shown by the Levites, and
Phineas, against apostasy (Spec. Leg. 1.56-57), might take hold of anyone with a
zeal for virtue (Spec. Leg. 1.55-6; cf. Deut 13:5, 9-10).
Pseudo-Philo's narrative pause stands out in sharp contrast to the hasty
violence that Philo commends as virtue. The calf, not the people, is opposed to
the law. Moses acts alone to destroy the calf, and the sinners are miraculously
silenced, not slaughtered. Moses' action carries forward the previous
comparison to Joseph (L.A.B. 12:1), who recognized his brothers but did not deal
vengefully with them, but sent for his father (L.A.B. 8:10; cf. 12:8-9). Moses
ascends the mountain and prays for God to continue to sustain the people, lest
what God has done be in vain (L.A.B. 12:8-9; cf. 12:6; 9:4). He acts as "a judge for
the sons of Israel, who in all times will pray for our sins and be heard for our
iniquities" (L.A.B. 19:2-3; 47:1; 55:1-2; cf. Bar 1:11-13; 2:4-5; T. Moses 11:11, 17; 12:6-

Vita Mos. 2.171: Whether the speed which has brought you here exists not only in your bodies
but in your minds shall be put to the proof. Εἰ μὴ μόνον τοῖς σώμασιν, . . . ἐπισπεύδετε τὴν
πρὸς ἡμᾶς ἄφιξιν ἀλλὰ καὶ ταῖς διανοίας, αὐτίκα μαρτυρήθησεται
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7).320 Moses does not speak to the people, nor does he act to construct the
tabernacle (L.A.B. 13:1), until his hands are filled (again) by the command to
rewrite the tablets (L.A.B. 12:10-13:1). Moses does not speak, or act,
presumptuously (Deut 18:20), but attends on God's commands. He acts as a
faithful servant of God (L.A.B. 20:2; 30:1; 57:4; cf. Num 12:7).
The implied interpretation of Num 12:7-8 "Not so my servant Moses, he is
faithful in all my house, with him I speak mouth-to-mouth . . ." is notable. First,
the house is both the people of Israel, and the whole human race, who have
abandoned God (L.A.B. 12:4, 8-9; 28:4). Moses is faithful not only with respect to
fulfilling God's commands, but in recognizing God's plans (L.A.B. 12:8-9). He
demonstrates that he knows God and wants to serve him (L.A.B. 11:2; cf. Exod
33:13). Second, the expression "mouth-to-mouth" is resignified from God
speaking directly (cf. L.A.B. 11:14) to represent dialogue between God and the
prophet. Although space does not permit further development of this dialogic
feature, direct dialogue with God, not only an angelus interpretus, occurs in the
post-destruction apocalypses, 2Baruch and 4Ezra. Moses the faithful servant is
also Moses the beloved of God (L.A.B. 19:16; 25:3,5; 30:8).

L.A.B. 19:3 iudicem talem filiis Israel, qui in omne temporem oret pro peccatis nobis et
exaudiator pro iniquitatibus nobis? The similarity of this description with T.Moses was already
noted by M. R. James. See: James and Feldman, The Biblical Antiquities of Philo, 271, note to 19:3.
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148

3.4 Land Promise: Revelation of a Divine Plan
The episode of the calf triggers explicit revealation to Moses of a form of the
Deuteronomic cycle of sin, punishment, repentance, and restoration (L.A.B. 12:4;
13:10; 19:2,11; 28:4; 30:7). As stated, the people have abandoned God, and he will
abandon them, reflecting the lex talionis.321 Yet he promises to turn to them again
in peace, not because they repent, but to fulfill a divine plan that a house be built
for himself among the people.322 This house is intrisically tied to Pseudo-Philo's
reworking of the promise to Abraham.
I have already noted that in the face of the people's transgression at Sinai,
God invokes fulfillment of his promise, sponsio, to the fathers as a hypothetical
question put to Moses (L.A.B. 12:4). The promise of land is introduced as the

Murphy notes that in L.A.B. a corollary to moral causality, the idea that good is rewarded and
evil punished, is that the punishment always fits the crime. He cites L.A.B. 31:1; 38:4; 43:5 as
examples, and 44:10 as a general statement of the principle. He does not discuss it as part of the
pattern established here or explicitly refer to the lex talionis. Murphy, Pseudo-Philo, 247-248.
Feldman noted inclusion of the golden rule in the commandment against false witness (L.A.B.
11:12) as unique to L.A.B. Feldman. "Prolegomenon," 72 (LXXII). Harrington. "Pseudo-Philo,"
319 n. k.
322 In L.A.B., divine mercy tends to mitigate this pattern. Murphy, Pseudo-Philo, 71, 246. HalpernAmaru discusses this pattern as a resolution of tension between the unconditional patriarchial
promise of land and conditional promise of land in the Sinai covenant. She finds that PseudoPhilo mitigates the conditional aspect, in favor of God's faithful deliverance of what he has
promised. Halpern-Amaru, Rewriting. Nickelsburg attributes Pseudo-Philo's focus on the judges
in part to the prevalence of this pattern in the book of Judges. Nickelsburg. "Good and Bad
Leaders in Pseudo-Philo's Liber Antiquitatum Biblicarum," 50.
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protasis of a past contrafactual conditional sentence.323 The future conditional:
"if they enter the land, they will do even greater iniquities" uses the future perfect
to emphasize the protasis.324 The promise, sponsio, to the fathers invoked here is
a partial quotation of words spoken to Abraham (L.A.B. 8:3 cf. Gen 12:7) when he
dwelt in Canaan (L.A.B. 8:2). The promise is cited again by God, relating its
fulfillment, at the beginning of the covenant speech spoken through Joshua
(L.A.B. 23:5). The people invoke these words, and question their implications
when threatened (L.A.B. 10:2; 15:4), proclaim fulfillment of the promise when
established in the land (L.A.B. 21:9). They carry these words of promise with
them.
Fisk examined the self-quotation in L.A.B. 12:4 as an explicit citation of Gen
12:7325 as a secondary biblical text in Pseudo-Philo's rewriting of Exod 32:7-13.326

This question has troubled translators who read complete fuissent as "at an end," i.e. finished.
Complere was used in the narrator's comment, with the sense "fulfilled" (L.A.B. 12:3). The hanging
protasis of a contrafactual conditional sentence without an apodosis is a rhetorical question about
the consequences of fulfilling the promises now. Harrington. "Pseudo-Philo.", Jacobson,
Commentary.
324 Keller and Russell, Learn to Read Latin (New Haven; London: Yale University Press, 2004), 9495. Wheelock and LaFleur, Wheelock's Latin (New York: HarperCollins, 2000), 229. Murphy takes
this statement as indicating that the primary temptation to idolatry is located in the land of Israel,
citing L.A.B. 19:7; 21:1 as support. L.A.B. 21:1 concerns intermingling with the nations rather than
idolatry per se. It is not clear that the land of Israel in particular is significant except as the land the
people will occupy. Murphy, "Retelling the Bible," 283
325 Fisk takes the markers of divine speech, "when I said to them" (L.A.B. 12:4), "when God said"
(L.A.B. 12:3), as marking explicit biblical quotation even when he notes that a citation has been
reworked, and/or the marked citations are repeated within L.A.B. Fisk, Do You Not Remember?,
142-143 (Gen 11:6); 156 (Gen 12:7).
323
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Treating the words as an external reference, he interpreted the repetition of the
citation (L.A.B. 10:2; 23:5) as attesting to the centrality and irrevocability of the
covenant promises in Pseudo-Philo's thought, concluding:
For Pseudo-Philo, on the other hand, Israel's presence in the land is the
central theme of the divine speech; the debate is not about Israel's viability
as a people but about her continued enjoyment of God's blessings in the
land of promise.327
In contrast, Betsey Halpern-Amaru argued that in Jubilees, T. Moses, L.A.B. and
Josephus "the land no longer functions as the key signature of covenantal
history."328 She noted that although Jubilees and T. Moses develop an
eschatological focus, L.A.B. does not, instead prioritizing the promise of seed,
and emphasizing God's fidelity within the covenant relationship. 329 The
centrality of these promises is reflected in a very complex depiction of divine
intention expressed as soliloquy, and its communication to the people whom it
concerns.
The promise(s) made to Abraham in Canaan, are introduced as a prediction
by Melcha, wife of Reu, that in the fourth generation Abraham would "set his
dwelling on high," ponet habitationem super excelsa (L.A.B. 4:11; cf. 11:1). The

Fisk, Do You Not Remember?, 152-164 esp n. 70, 82.
Fisk, Do You Not Remember?, 162
328 Halpern-Amaru, Rewriting, 116.
329 Halpern-Amaru, Rewriting, 69-94.
326
327
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prediction is given validity through the divine plan articulated in contrast to the
judgment on the nations at Babel (L.A.B. 7:4):
And before all these I will choose my servant Abram, and I will bring him
out from their land and will bring him into the land upon which my eye
has looked from old, when all those inhabiting the earth sinned in my
sight and I brought the water of the flood and did not destroy it but
preserved that land. For neither did the springs of my wrath burst forth
in it, nor did my water of destruction descend on it. For there I will have
my servant Abram dwell and will establish my covenant with him and
will bless his seed and be lord for (be called by?)a him as God forever.330
A few verses later, God speaks to Abraham, while he is dwelling in Canaan
among the sinners of Sodom and Gomorrah, promising that "To your seed I will
give this land in which you dwell . . ." (L.A.B. 8:3). This is the promise repeated
by the people. However, it can not be assumed that the land of Canaan is the
land which God preserved from the flood (L.A.B. 7:4).
Harrington noted that the only explicit reference to the holy land occurs
when Moses is shown "the spring from which only the holy land drinks" (L.A.B.
19:10). He assumes that this holy land can be identified with "our land" (L.A.B.

L.A.B. 7:4 Et ante omnes hos eligam pueram meum Abram, et eicam eum de territorio eorum,
et adducam in terram quam respexit oculus meus ab initio. Cum peccaverunt ante conspectum
meum omnes inhabitantes terram et adduxi aquam diluvii, et non exterminavi eam sed
conservavi illam. Non disrupti in illa fontes ire mee, neque descendit in ea aqua consummatis
mee. Ibi enim faciam inhabitare pueram meum Abram, et disponam testamentum meum cum
eo, et semini eius benedicam, et dominabora ei Deus in eternum. anominabor KPπ
330
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22:10; 30:4) and Jerusalem (L.A.B. 12:4; 19:7; 22:8), i.e. Canaan.331 The vision of the
place where they will serve me for 740 years (L.A.B. 19:7) is not only distinct from
the vision of the land God will give his people (L.A.B. 19:10), but a prediction of
its destruction. Similarly entry into the land of promise is invoked by God in the
calf episode as leading to greater iniquities, and destruction of the house (L.A.B.
12:4).332 The land God will give his people includes the source of the manna, the
paths of paradise, the holy land and the sanctuary (L.A.B. 19:10) and probably
contains the tree of life which sweetened the waters of Marah (L.A.B. 11:15), and
is the place concerning which God taught the first man (L.A.B. 13:8). When the
people arrived at Sinai, God expresses his intention to bring out his superexcelsa,
echoing the prediction made by Melcha. The promise to Moses before his death
that "This is the land that I will give my people" (L.A.B. 19:10; cf. 28:8-9) is an
eschatological extension of the land promise.
The revelation to Moses, before his death, is not communicated to the people
(L.A.B. 19:10). Under the leadership of Joshua, the people affirm that "our Lord
has fulfilled what he said to our fathers," citing the land promise (L.A.B. 21:9).

Harrington. "The "Holy Land" in Pseudo-Philo, 4 Ezra, and 2 Baruch," in; Emanuel (eds. Paul, et
al.; vol. 194 of VTSup; Leiden; Boston: Brill, 2003).
332 Jacobson notes the introduction of the destruction of the Temple, before it is built as somewhat
anachronistic. He argues that it is a way of assuring the audience that the destruction is part of
God's plan and of emphasizing that without Israel the existence of the world is in jeopardy.
Jacobson, Commentary, 244-245.
331
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Joshua's covenant, testamentum, which he repeats to the people (L.A.B. 23:3,14)
invokes Abraham's vision between the pieces (Gen 15:9-16), as symbolizing a
choice between the place of fire where sins are expiated and the torches of fire by
which the just are enlightened (L.A.B. 23:6). The sacrificial animals symbolize
Abraham's descendents, including prophets and wise men who will enlighten
his sons (L.A.B. 23:7). The covenant goes on to reveal that the law is an
inheritance and life in the new age (L.A.B. 23:10,13). The words of this revelation
are given to Joshua through a dream in the tabernacle, and explicitly spoken to
the people (L.A.B. 23:3,14). The vision described by Kenaz, of the primordial
land and the people who come from the light further reveals aspects of this
promise to the people (L.A.B. 28:6-9). Deborah can sing of the renewal of creation
after the judgment as part of the tradition (L.A.B. 32:17). The revelations through
Joshua and Kenaz are not new. Their substance, although not the exact words,
were already revealed to Moses. Nor do Joshua and Kenaz speak directly with
God concerning them, as Moses did. The revelations are subordinated to the
revelation(s) to Moses in accordance with Num 12:6-8.
Through Joshua's covenant, the reference for the promise to Abraham shifts
from Gen 12:7 to Gen 15:5, and the promise shifts from land to seed. Abraham's
vision is no longer a prediction that his descendents will be aliens in a land not
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their own (cf. Amram L.A.B. 9:3; Gen 15:13-14), but of their wisdom and
fruitfulness. The promise of Gen 15:5 appears to be conflated with the prediction
to Daniel (Dan 12:3):
Gen 15 5 He (God) took him (Abram) outside and said, "Look toward
heaven and count the stars, if you are able to count them." And he said to
him, "So shall your descendents be." - NRSV
Dan 12 3 Those who are wise shall shine like the brightness of the sky,
and those who lead many to righteousness, like the stars forever and ever.
- NRSV
The phrase, "so shall your descendents be" is usually taken to refer to numerous
offspring, following the command to count.333 The form of the verse allows for
comparison of Abraham's offspring to the stars as a light to the world (L.A.B.
11:1), leading many to righteousness (Dan 12:3).334 The eschatological prediction
of Dan 12:2-3 is applied to the whole house of Jacob as an inheritance.
As invoked by the people, repetition of the promise defines the great gap
between the death the people foresee God leading them to (L.A.B. 10:2: 12:3; 15:4)
and God's intentions for them as descendants of Abraham. For Pseudo-Philo, the

Very little comment is devoted to this verse. Sarna, Genesis (eds. Sarna and Potok;
Philadelphia: JPS, 1989), 113. Speiser, Genesis (Garden City, N.Y.,: Doubleday, 1964), 112.
334 See also Paul's argument at Gal 3:15-16, where those who lead many to righteousness are not
necessarily of the house of Jacob.
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significance of the land promise referring to Canaan is that it was fulfilled in the
time of Joshua (L.A.B. 21:9; 23:5).335

3.5 Relativizing Moses

3.5.1 Becoming Another Man
Joshua assumes the leadership after the death of Moses, and is the only
figure identified by the people as having been "like Moses" (L.A.B. 24:6). He puts
on Moses' garments of wisdom and girds his loins (cf. L.A.B. 12:6) with Moses'
belt of knowledge to "become another man" by divine command. He is
transformed so that "his mind was kindled and his spirit was aroused" (L.A.B.
20:2-3).336 The lamp that burned, incendere, for Moses (L.A.B. 9:8; 12:1), which was
identified with God's spirit (L.A.B. 9:8), now burns, incendere, in the mind of
Joshua (L.A.B. 20:3; cf. Deut 34:9). He speaks to the assembled people, exhorting
them to walk in God's ways that the promises will be fulfilled and not die like
the first generation (L.A.B. 20:3-4). The people recognize that Joshua has

Halpern-Amaru focuses on the reorientation of Joshua's covenant away from the threat of loss
of land (L.A.B. 23:4-13; cf. Josh 23:6-16; 24:2-15,19-24) and the primacy of divine mercy in L.A.B.
Halpern-Amaru, Rewriting, 88-89.
336 The divine command implies transformation: Accipe vestimenta sapientie eius et indue te, et
zona sciente ipsius precinge lumbos tuos, et immutaberis et eris in virum alium. . . . (LAB 20:2) Et
acceptit Ihesus vestimenta sapiente et vestivit se, et zona intelligente precinxit lumbos suos. Et
factum est cum vestiret se ea incensa est mens eius et spiritus eius commotus est, et dixit populo:
. . . (LAB 20:3). Note the active forms of the verbs for accepting and clothing himself, and the
passive forms describing the mental state in which he begins to speak. It occurs entirely after the
death of Moses at divine command (LAB 20:2).
335
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assumed the leadership of Moses from the prophecy of Eldad and Modad (L.A.B.
20:5 cf. Num 11:26). Although they did not recognize Moses when he was
transformed (L.A.B. 12:1), they do recognize that Joshua has been transformed to
be like Moses. The spirit which was on Moses evoked by the reference to Eldad
and Modad is apparently represented by the metaphorical “garments of
wisdom” and “belt of knowledge” consciously assumed by Joshua, but not the
seventy elders.
Joshua's empowerment occurs after the death of Moses, entirely at divine
command (L.A.B. 20:2). He is "the successor of Moses in prophecies" (Sir 46:1; cf.
L.A.B. 20:5). Pseudo-Philo refers "in prophecies" to the specific occasion when
the spirit which was on Moses was "put on" the seventy elders by reference to
Eldad and Modad (Num 11:17, 24-25; 27:18).337 In marked contrast to Philo (Virt.

In m. Avot 1:1, Moses passes on the Torah to Joshua and the seventy elders, also connecting the
succession from Moses to Num 11. In L.A.B. Joshua alone is ruler and successor (L.A.B. 20:5).
L.A.B. 14-19 does not retell Num 11-12. Allusion to the spirit of Moses placed on the seventy
elders occurs only in this opening of the Joshua narrative. The importance of Num 11 for L.A.B.
has not been discussed, and the transfer is viewed in relation to Moses laying hands on Joshua.
Jacobson connects the transfer of wisdom in particular to Deut 34:9, which he refers to Num
27:20. Num 27:20 “give him some of your glory” is taken in midrashic texts to refer to Moses’
transfer or transmission of his wisdom or learning. Jacobson, Commentary, 660. Num 27:18 reports
a divine command for Moses to lay his hand on Joshua in order to transfer some of his majesty,
הֹוד,. BDB 217a; (OG δοξα). Placing this majesty or splendor upon Joshua is directly connected to
the obedience of the people by Num 27:20. The Hebrew הֹוד, meaning splendor or majesty, is
337

associated with the divine person, and with heavenly luminescence in Ps 8:2; 96:6; 104:1-2; Hab
3:3; Job 37:22. It denotes a reputation in Ps 145:5. It may be put on like clothing in Job 40:10; Ps
21:6; 45:4. To the extent that this majesty is a reflection of divine favor, it functions as an echo of
Moses’ shining face (Exod 34:29-34). Levison attributes the specific imagery of the passage to
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55, 66), Josephus (Ant. 4.[7.2].165), and the pseudepigraphic premise of T. Moses,
Joshua is not empowered as the student or servant of Moses.
Jacobson points out that:
In this unique passage LAB has combined common metaphorical
language with ritualistic-symbolic acts to produce something quite
unusual. Neither the Bible nor the Midrash reports anything like this
scene.338
The picture of Joshua assuming the garments of his predecessor evokes Eleazar's
assumption of the office of high priest at the death of Aaron (Num 20:25-26; cf
Lev 8:7-13).339 From the outset, and consistent with Moses' transformation as
reflecting sanctification, the transformation is expressed in terms which evoke
priesthood.
The empowerment of Kenaz does not occur with his appointment as leader
(L.A.B. 25:2). After he has purged the sinners (L.A.B. 25:3-26:5), and set out to
war against the Amorites, some of his army complain against him (L.A.B. 27:1).
In response, he sets out to defeat the Amorites alone, praying that God do a

combination of Deut 34:9 with the imagery of Gideon being clothed with the spirit (Judg 6:34),
and of the transformation of Saul by the spirit into a prophet, "another man" ( 1 Sam 10:6). He
finds in this passage, and its close parallel in L.A.B. 27:10, specific reference to the transforming
power of the spirit. Levison, "Prophetic Inspiration," 314-316
338 Jacobson, Commentary, 660. However, compare Eph 6:11-17.
339 L.A.B. does not relate the death of Aaron or the assumption of his role by Eleazar. The
description of the transformation of the high priestly garments of Joshua son of Jehozedek (Zech
3:4) has possibly influenced the scene. That scene represents removal of guilt and purification of
the office, nothing is added to Joshua. The scene is also perhaps influenced by the passage of
Elijah's mantle to Elisha (2 Ki 2:13ff). Jacobson, Commentary, 660.
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wonder through him so that God's enemies and "all the nations and your people
may know that the Lord saves not by means of a huge army or by the power of
horsemen" (L.A.B. 27:6-7; cf. Judg 3:9-11). He asks that his actions be a testimony
(L.A.B. 11:2). When the people see the results of his work, they say, "Now we
know that the Lord has decided to save his people, he does not need a great
number, only holiness" (L.A.B. 27:14). In some sense, Kenaz leads the people to
value sanctification of their hearts (cf. L.A.B. 11:15).340 When he has prayed,
Kenaz arises and "the spirit of the Lord/power clothed him" (L.A.B. 27:9,10).
When he draws his sword its "light shone on the Amorites like a lightning bolt"
(L.A.B. 27:9), and "he was changed into another man" (L.A.B. 27:10, cf. 20:2).
A holy spirit comes on Kenaz again at the end of his life, when he has ruled
the people 56 years (L.A.B. 27:16). He has given his testament concerning the last
days to the people (L.A.B. 28:1-2), and lamented Eleazar's warning of future
apostasy relayed through his son Phineas (L.A.B. 28:4-5). A spirit comes upon
him, dwelling in him and putting him in ecstasy, so that he prophesies. This
prophecy begins by telling all the assembly that he perceives that he did not
understand (L.A.B. 28:6; cf. 28:1-2). He relates to the assembled people a vision of

In addition to having one of only three occurances of santificatio (L.A.B. 11:15; 19:13; 27:14), the
narrative of Kenaz begins by asking "if your hearts are pure, purus, a related adjective. The verb
sanctificare occurs twice (26:2,4), and the adjective sanctus six times (L.A.B. 25:9,10,12; 27:8,9; 28:6)
in the Kenaz narrative.
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the creation, including men who came from the light, but have been changed
when they sinned (L.A.B. 28:7-9; cf. 13:8). When he awakes, he does not know
what he has seen or said, but expresses longing for the future repose of the just,
and dies immediately afterward (L.A.B. 28:10).
Levison conflates these two references to the spirit coming on Kenaz in order
to argue that "changing/becoming another man" describes an ecstatic state for
both Joshua and Kenaz in both episodes, characteristic of seers and prophets, and
that the imagery used is partly biblical and partly derived from Hellenistic
concepts of spirit possession (Judg 6:34; 1 Sam 10:6).341 Joshua and Kenaz are
understood to be possessed by the spirit, displacing the self, to become irrational,
which undermines their empowering of leaders for Israel.342
The vision of Kenaz is bracketed within the narrative with statements of
Kenaz' non-comprehension, echoed within his speech. It occurs immediately

Levison attributes this imagery to Greek and Roman descriptions of oracular prophetic
ecstasy, finding no clear Biblical precedents in the ecstatic experiences of the prophets. He draws
on Cicero's De Divination, Lucan Bel. Civ. 5.169-177, and Plutarch to argue that this is common
language in the first century for the description of ecstatic experience. The issu Levison,
"Prophetic Inspiration," 317-320 Levison builds upon earlier work by Pinero. Pinero, "A
Mediterranean View of Prophetic Inspiration: On the Concept of Inspiration in the Liber
Antiquitatum Biblicarum by Pseudo-Philo," Mediterranean Historical Review 6 (1991): 6-7, 29-30..
342 Levison notes that the Greek language of ecstasy, ἔνθεος, is absent. Levison does allow for
activity of the Spirit to enhance understand with respect to interpretation of scripture. Levison,
"Prophetic Inspiration," 305-307; 314-318 Levison, The Spirit in First Century Judaism (Leiden ;
New York: Brill, 1997), 104-130. Levison does not discuss Moses' illuminated descent or the
fire/light imagery associated with it in L.A.B. as precedent for Joshua or Kenaz. In contrast,
Himmelfarb notes that Ben Sira gives precedence to deeds of power over words with respect to
prophets in his "Praise of the Ancestors" (Sir 44-50). Himmelfarb, Kingdom of Priests, 43-45.
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160

before his death, a time when the soul was believed more easily freed from its
bodily temporal limitations.343 To a remarkable extent, this episode narratively
depicts the unswerving piety of the people, sudden appearance of the prophet,
and possession by God that Philo of Alexandria describes for Jewish prophets
(Spec. Leg. 1.64-65)344 and Greek authors describe for the Greek oracles, such as
the Oracle at Delphi or the Sibylline oracle.345 The vision fits well into Levison's
thesis that L.A.B. draws upon its Hellenistic environment.

Philo's description of the death of Moses as pilgrimage from earth to heaven, exchange of
mortality for immortalitiy, and a transformation of the twofold nature of soul and body into a
unity (μονάδος). Moses becomes entirely mind, pure as sunlight (Vita Mos. 2.288). The
transformation begins by being possessed by the spirit, so that he prophesies to each of the tribes
what must come to pass (Vita Mos. 2.288). Each tribe receives an individual legacy of oracles and
inspired sayings, reflecting the variety of their thoughts and aims, practices and habits of life
(Vita Mos. 2.289). But the culmination is the prophecy of his own death and burial, which he
recorded as the conclusion of the Holy Scriptures (Vita Mos. 2.290). The ending points to
transformation of Moses into a text, through which Moses is present in Philo's own time as a
model for imitation (Vita Mos. 1.4; 1.158-160). Levison summarizes the opinions of key Greek
authors, which identify the same features. Levison, Of Two Minds: Ecstasy and Inspired
Interpretation in the New Testament World (North Richland Hills, Tex.: BIBAL Press, 1999), 25-27;
29-30.
344 Spec. Leg. 1.64-65 But it says that, if they will be unswervingly pious, they will not lack a share
of knowledge of what will happen. But some suddenly appearing prophet, God-possessed, will
give oracles and prophesy, 64 φησὶ δ’ ὅτι, ἐὰν ἀκλινῶς εὐσεβῶσιν, οὐκ ἀμοιρήσουσι τῆς τῶν
μελλόντων 65 ἐπιγνώσεως, ἀλλά τις ἐπιφανεὶς ἐξαπιναίως προφήτης θεοφόρητος θεσπιεῖ
καὶ προφητεύσει, This passage emphasizes the description of the prophet, but see also Vita Mos.
Spec. Leg. 4.49, 123; Gig 27; Plant. 18.
345 Winston discusses Philo's descriptions of ecstatic prophecy in relation to a number of Greek
authors concerning the Delphic oracle. He is primarily concerned with Moses, however, and
only tangentially considers the passages in the Special Legislation. Winston, "Two Types of Mosaic
Prophecy According to Philo," JSP 4 (1989): 52-54. In Philo, the similarity perhaps should be
evaluated in light of Jewish appropriation of the voice of the Sibyl discussed by Gruen. Gruen,
Heritage and Hellenism: The Reinvention of Jewish Tradition (Berkeley: University of California Press,
1998), 268-290. Useful overviews of the Sibylline Oracles, with particular attention to the Third
Sibylline Oracle, are given in: Collins, The Apocalyptic Imagination, 116-127. Nickelsburg, Jewish
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161

The two references to "changing/being another man" echo Moses'
illuminated descent (L.A.B. 12:1) through the imagery of kindling (L.A.B. 20:3)
and light (L.A.B. 27:9). For Joshua, the echo is reinforced when the people are
depicted "recognizing him when he speaks" (L.A.B. 20:5; cf. 12:1). Joshua's
speeches and prayers reflect both insight and understanding of his own speech
and God's plans for Israel.346 For Kenaz, the echo is in his hands. When he
wishes to release his hand from the sword, his right hand assumed the strength
of the sword, assumpserat dextera eius virtutem gladii, and he can not. In order to
release it, it must be filled with the hot blood of one he has just killed, whether an
enemy of Israel or a fellow Israelite (L.A.B. 27:11; cf. 12:5).347 Just as Moses' hands
were exposed and later refilled with the tablets of the law, the hands of Kenaz
are filled with the sword or with blood by divine power. He chooses to fill his

Literature, 193-196. The Third Sibylline Oracle is thought to date, at least in part from the midsecond century B. C. E., and as a whole from the first century B. C. E. The oracles are thought to
originate in Ptolemaic Egypt. The Third Sibylline Oracle is thought to be the first of the Jewish
and Christian Sibylline Oracles, but oracles continued to be produced and redacted well into the
Common Era. The present collection of fourteen books was compiled between 500 - 700 C. E.
346

Pseudo-Philo emphasizes Joshua as speaker (LAB 20.3-4; 21.2-6; 22.5-6; 23.4-13; 24.1; cf. Josh
22-24 ), glossing over his role as military leader of the conquest and the division of the land (LAB
20.2, 9-10; 21.9; 23.1). The emphasis is notable within LAB in contrast to the portrayals of Kenaz,
Gideon and others as warrior leaders. Pseudo-Philo's depiction of Joshua as orator stands in
stark contrast to Josephus depiction of Joshua as general (Ant. 5.1-119), and to the emphasis on
conquest and division of land in the biblical book of Joshua (Josh 1-21).
347 The entire passage has a strong parallel in the battle of Jonathan with the Philistines (1Sam
14:1-23; esp. 14:6). Murphy sees the precedent in Gideon, not Jonathan, but notes that the hand of
Eleazar son of Dodo, one of David's three warriors sticks to his hand (2 Sam 23:10). Murphy,
Pseudo-Philo, 125-128.
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hand with the blood of Israel's enemy, and let go of the divine power embodied
in the sword. Before he returns to the camp, he purifies himself in the river and
changes his clothes (L.A.B. 27:12), acknowledging that the work he has done that
night has made him unclean.348
Another referent for the expression "to change into/become another man"
may occur in the historical apocalypse of 1Enoch 85-90. This allegory represents
Moses as a sheep who becomes a man (1Enoch 89:36):
And I saw in this vision until that sheep became a man and built a house
for the owner of the sheep, and he caused all the sheep to stand in that
house.349
In the Animal Apocalypse, this symbolic transformation occurs only with respect
to Noah and Moses. It is associated with building - Noah builds a ship (1Enoch
89:1,9); Moses builds a house - a dwelling for himself and other animals who are
its contemporaries.350 Following Moses, the apocalypse depicts the sheep

Murphy, Pseudo-Philo, 127-130.
Tiller, Animal Apocalypse, 291.
350 With respect to Noah, three bulls represent his sons, but there is no reference to the animals
who go "two by two" into the ark (1Enoch 89:1). The house for the Lord of the sheep (1Enoch
89:36,50,72-73; 90:29) is associated with the tabernacle and the camp and Jerusalem. Solomon's
Temple is a tower in the house, so that the house built by Moses is probably not the tabernacle
itself. Tiller argues that the house is primarily a place for Israel to dwell, and so represents the
desert camp and later Jerusalem. He does not relate the house to the safety of the sheep from
predation. Tiller, Animal Apocalypse, 36-51; 258-268; 288-306.
348
349
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brought into a pleasant land with the house in their midst (1Enoch 39:39-40).351 In
L.A.B., reconciliation between God and the people is for the purpose of building
a house for God (L.A.B. 12:4), which begins with construction of the tabernacle
(L.A.B. 13:1), but is the heart of the people (L.A.B. 21:2,9,10).352 If Joshua and
Kenaz join Moses as second and third men who build the house for God, L.A.B.
makes a marked departure from the apocalypse, extending the transformation of
Moses to his immediate successors, consistent with the divine plan to make all
the people "in the light" (L.A.B. 11:1).353 Although the transformation retains its
association with the house, it is explicitly disassociated from priesthood.354

This passage, and the one previous refer to Joshua's time. Tiller references an unpublished
seminar paper by Carol Newsome that interprets the opened eyes as obedience to the law. Tiller,
Animal Apocalypse, 26, 292-293. In L.A.B., the non-recognition motif is potentially related to the
sheep being darkened in their eyes (1Enoch 89:32-33, golden calf; 89:41, Judges-Samuel). 1Enoch
89:40 may refer to two sheep leading the rest. Tiller, Animal Apocalypse, 298-306.
352 The narratives of Joshua and Kenaz recharacterize the house to be built for God as the "house
of Israel" (L.A.B. 21:6,10; 23:7). The tabernacle with its associated altar, sacrarium, is depicted as a
place for the people to assemble, and be instructed. In L.A.B., explicit prior reference to the "house
of Jacob" (L.A.B. 9:7), suggests that Pseudo-Philo exploits ambiguity between a house as building
and as household in the instructions to Moses in L.A.B. 12:4. Mary Rose D'Angelo suggested that
ambiguity between "house" as a building, which may be constructed by men, and "house" as
descendents in Nathan's oracle concerning construction of the Temple (2 Sam 7:5-16; 1 Chron
17:4-14, cf. 1 Sam 2:35) was an important influence on the use of Num 12:7 in Heb 3:1-6. Her
focus is on Heb 3:1-6 and rabbinic interpretation, and she does not refer to L.A.B. or the house
imagery in the Animal Apocalypse. D'Angelo, Moses in the Letter to the Hebrews, 70-83.
353 Himmelfarb notes that Ben Sira gives precedence to deeds of power over words with respect to
prophets in his "Praise of the Ancestors" (Sir 44-50). Himmelfarb, Kingdom of Priests, 43-45.
354 Fletcher-Louis has outlined angelomorphism as an aspect of priestly authorization with
particular reference to its prophetic aspects. Fletcher-Louis, All the Glory of Adam: Liturgical
Anthropology in the Dead Sea Scrolls (Leiden ; Boston: Brill, 2002), 56-87. Himmelfarb outlines the
relationship of ancestry or family to professional scribal skill, as wisdom, with respect to
351
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Kenaz' vision is triggered by the prophetic announcement that when the
people have gone astray, God will recall the time that was before the creation of
the world (L.A.B. 28:4). The vision conveys that recollection to the people (L.A.B.
28:6), but is given future orientation by Kenaz on awakening (L.A.B. 28:10). The
entire narrative of Kenaz' testament must be considered as both validating and
restricting apocalyptic vision as a form of prophecy and source of knowledge. It
is not accidental that Kenaz describes what he sees as prophecy "fixed in
advance" (L.A.B. 28:6), or that it is Kenaz who has the vision, long after his
discourse with God concerning the light-bearing stones (L.A.B. 26:1-4; 9-15). The
narrative is associated with Pseudo-Philo's own appropriation of apocalyptic
literature.

3.5.2 Priest and Tabernacle
The most complex narrative reflection of the law of the prophet in L.A.B.
occurs with respect to priests and the tabernacle. The complexity can be
attributed to intertwining of the priest and two oracular objects - the ark of the
covenant, and the Urim, demonstrio, and Thummim, veritas - with the tabernacle
erected by Joshua at Shiloh (L.A.B. 22:8).

priesthood in the Book of the Watchers and Ben Sira. Himmelfarb, Kingdom of Priests, 20-65 esp.3847.
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At Shiloh, Eleazar ministers at the altar and teaches the assembled people
with the Urim, demonstratio (L.A.B. 22:8; 26:5; cf. Deut 33:8-11). The narrator
attributes to the Urim a dispensation to offer sacrifices at Gilgal as well as at
Shiloh, until the house of the Lord is built in Jerusalem (L.A.B. 22:9).355 The
reading of the Law at Gilgal was associated with a festival celebration, in which
the priests and Levites and people sing a song of affirmation that God has
fulfilled, complere, all his promises and established, statuere, the words of his law
(L.A.B. 21:8-9; cf. Josh 8:30-35).356 Joshua blesses them, praying that their hearts
would remain with God and be built as a dwelling place for God, habitaculum

The actual holocausts to be offered were decreed at Gilgal, exonerating Eleazar of any potential
conflict of interest. Sacrifices were also offered at Gilgal even though the tabernacle was
relocated to Shiloh (L.A.B. 22:8-9). The shift emphasizes that the people assemble for the
sacrificial service, not the written words (L.A.B. 22:3-6). The narrator's comment that until the
house of the Lord was built in Jerusalem the people were not prohibited from offering sacrifice,
because the Thummim and Urim revealed all things, addresses the legal issue arising from
having two places, Gilgal and Shiloh, that the Lord has chosen (L.A.B. 22:9; cf. Deut 12:13-14).
This is the only explicit reference to Jerusalem, and also the only reference to the Temple that
does not anticipate its destruction (cf. 12:4; 19:7; 26:13). Shiloh is the setting for Joshua's covenant
(L.A.B. 23:1, 2), and subsequent action (L.A.B. 29:3; 32:18; 45:5; 46:3; 47:10; 48:2; 50:3; 51:7; 55:9),
but only twice is the oracle explicitly consulted (L.A.B. 25:5; 46:1,3). Gilgal appears explicitly only
in the Joshua narrative (L.A.B. 21:7; 22:8). Hayward argues that L.A.B. 22:9 indicates that the cult
continues at Gilgal, but the oracle is separate. Hayward, "Pseudo-Philo and the Priestly Oracle,"
JJS 46 (1995): 45. Murphy, Pseudo-Philo, Concordance: 282 (Gilgal), 284 (Shiloh)
356 The feast and rejoicing are apparently unique to L.A.B., reversing the riotous festival of the
Lord omitted from the golden calf episode (L.A.B. 12:3; cf. Exod 32:5-6). The Biblical accounts of
the golden calf, and the altar at Gilgal are connected by Joshua's presence. He is with Moses
when Moses descends from the mountain (Exod 32:17), and is first to hear the sound of the
festival turned out of control. He conducts the ceremony at Gilgal (Josh 8:30-35). Sacrifices are
offered in both accounts (Exod 32:6; Josh 8:30). The echoes noted by Jacobson of the entry of the
ark of the covenant into Jerusalem (2 Sam 6; 1 Chron 15-16; 1 Ki 8:3-4) lend a positive note of
celebration, which is, of course, absent from the calf episode. Jacobson, A Commentary on PseudoPhilo's "Liber Antiquitatum Biblicarum" 2, 689-90.
355
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Dei, (L.A.B. 21:10 cf. 12:4, domus; T. Moses 2:2).357 The teaching of Eleazar at Shiloh
is distinct from Joshua reading the written Law to the assembled people at Gilgal.
The difference in place separates two types of teaching, the oracle associated
with the priest, and reading the words of the Law as text (L.A.B. 21:7; cf. Deut
31:9-13; 24-25; 33:8-10; Neh 8).358
Eleazar and the Urim are invoked in the narrative of judgment in which
Kenaz becomes leader (L.A.B. 25:1-26:5), once explicitly and once implicitly.
These will be treated in order of their clarity, rather than textual or chronological
order. Explicit consultation of the Urim and Thummim occurs in a short
dialogue between the people and God (L.A.B. 25:6; cf. 25:5). When sinners have

Josephus has Joshua state that God has given them the land as a possession and promised to
preserve them in it (Ant. 5.[1.25].93), exhorting unity as the posterity of Abraham (5.[1.25].97).
Before his death, Joshua reminds the elders of the people of all the benefits they have received
(Ant. 5[1.28].115), but the patriarchs are not mentioned. In L.A.B., the people affirm that the Lord
has fulfilled the promises made to the fathers, not the narrator (Josh 21:43-45) or Joshua (Josh
23:14-16). In neither case is it associated with the altar at Gilgal. Murphy, Pseudo-Philo : Rewriting
the Bible, 103.
358 The precedent and parallels for this scene are complex. In the book of Joshua, Joshua writes
the law on stones at Mt. Ebal (Josh 8:30-35) and the people recite the blessings and curses (cf.
Deut 27:1-14), eating a feast and rejoicing were commanded (Deut 27:7) but not explicitly
mentioned. Josephus locates this ceremony at Shechem, not Gilgal (Ant. 5.[1.19].69-70). The
people recite the blessings and curses (Ant. 5[1.19].68-69), there is no mention of the law written
on the stones (L.A.B. 21:7; Josh 8:32). The feast and rejoicing are apparently unique L.A.B., as is
the specific reading aloud of the Law (cf. Neh 8:2-3) (L.A.B. 12:3; cf. Exod 32:5-6). Although the
Deuteronomic narrator (Josh 21:43-45), and Joshua (Josh 23:14-16) state that God has fulfilled
what he promised, the people do not and the words of the promise are not stated. Josephus has
Joshua state that God has given them the land as a possession and promised to preserve them in
it (Ant. 5.[1.25].93), exhorting unity as the posterity of Abraham (5.[1.25].97). Before his death,
Joshua reminds the elders of the people of all the benefits they have received (Ant. 5[1.28].115),
but the patriarchs are not mentioned. Murphy, Pseudo-Philo, 103.
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been identified among the people by lot, the Urim and Thummim are gathered,
and Eleazar is summoned so that inquiry can be made through him (L.A.B. 25:5;
cf. Exod 28:29-30).359 Since he is summoned independently of assembling the
Urim and Thummim, they are not, generally, attached to his person.360 Josephus
describes the priestly ephod and breastplate, logion, as leaving no opening for the
malpractices of prophets, προφητῶν κακουργία (Ant. 3.[8.9].215-218 cf.
3.[7.5].162-171; Ant. 4.311; Num 27:21). Radiance shining from the right shoulder
of the priest, visible even from a distance, indicated the presence of God at the
sacrifices (Ant. 3.[8.9].214-215).

L.A.B. 25:5 Therefore, bring the Urim and Thummim here, and summon Eleazar the priest,
and let us inquire of the Lord through him. 25 5 Congregate ergo huc demonstrationem et
veritatem, et Eleazarum sacerdotem provocate et interrogemus per eum Dominum.
360 The Urim and Thummim are associated with the high priest's breastplate in most of the
sources, for instance: Sir 45:10 "with the sacred vestment, with gold and blue and purple, work of
an embroiderer, with the oracle of judgment, for manifestations of truth," στολῇ ἁγίᾳ, χρυσῷ καὶ
ὑακίνθῳ καὶ πορφύρᾳ ἔργῳ ποικιλτοῦ λογείῳ κρίσεως δήλοις ἀληθείας, κεκλωσμένῃ κόκκῳ,
ἔργῳ τεχνίτου (Sir 45:12 Vul) stola sancta auro et hyacintho et purpura opus textile viri sapientis
iudicio et veritate praediti. Philo calls the whole breastplate λογεῖον, including with it two
embroidered cloths, demonstration, τὸ δήλωσις, and truth, τὸ ἀλήθεια (Spec. Leg. 1.88; 4.69).
Their oracular function is more symbolic than predictive (Spec. Leg. 1.88-89; cf. 4.69; Leg. All.
3.119-120; Vit. Mos. 2.112-113). Josephus seems to associate it with the stones of the breastplate.
Hayward takes L.A.B. 22:8 to indicate that Pseudo-Philo associated the Urim and Thummim with
the ark of the covenant, rather than with the priestly vestments, since they are set up separately
from the priest. Hayward, "Priestly Oracle," 45 The ark of the covenant is apparently singled out
by specific mention among the furnishings of the tabernacle. Jacobson, Commentary, 730. I
consider it more likely that L.A.B. assumes that the priest wears the breastplate only when
officiating, and must therefore put it on when he acts as an intermediary. Herod, and his Roman
successors, apparently maintained possession of the high priests vestments, permitting them to
be worn only for specific ceremonies. The ark of the covenant may have a separate oracular
function indicated by the phrase "before the Lord" (L.A.B. 26:1ff; 53:1ff)
359
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Kenaz, Eleazar, the elders, and all the assembled people pray together that
the Lord would reveal the truth, revela veritatem. Their prayer assumes that the
sinners do not believe the wonders that God has done for them since leaving
Egypt. The Lord answers, directing them to inquire what the sinners have done,
and when they confess, to burn them with fire (L.A.B. 25:6). Inquiry through
Eleazar implies that God speaks with his voice, so that he "bears the judgment of
the sons of Israel on his heart" (Exod 28:30).
The second instance, which actually occurs first, is more ambiguous. The
sons of Israel "inquire of the Lord" whether to go to war against the encroaching
Philistines (L.A.B. 25:1; cf. Num 27:21). The initial inquiries are answered by
God. They should cast lots to see if all the hearts of the people are pure (L.A.B.
25:1). The second request to appoint a leader is answered by the angel of the
Lord (25:2). If the first inquiry is answered through the oracle (L.A.B. 25:1; cf.
Num 27:1), the second, affirmative answer from the angel of the Lord to the
request to appoint a leader may be from Eleazar, still wearing the vestments and
breastplate, but without verification of the oracle.361 Participation of the oracle is
suggested by use of the phrase "inquired of the Lord" and the question

This is speculation, but note the depictions of the high priests in Sir 50; Philo Somn 1.213-218.
See the discussion of priesthood, prophecy and angelomorphism in Fletcher-Louis, All the Glory of
Adam: Liturgical Anthropology in the Dead Sea Scrolls, 56-87.
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concerning battle. According to Josephus, radiance shining from the breastplate
when they marched out to battle predicted victory, due to God's presence with
the army for assistance (Ant. 3.[8.9].216-217).362 Moses taught the people how to
use it (Ant. 4.311; cf. Num 27:21?). The dialogue depicted here is a more explicit
oracular inquiry.
Both scenes may be clarified when Kenaz gives Phineas permission to speak
in the assembly of elders gathered to hear his final testament, saying (L.A.B.
28:3):
Speak, Phineas. Should anyone speak before the priest who guards the
commandments of the Lord our God, especially since truth goes forth from his
mouth and a shining light from his heart?363

Rebecca Gray identifies eight episodes in the Antiquities that involve oracular consultation with
the high priest (Ant. 5.120 =Ju 1:1-2; Ant. 5.159 = Ju 20:26-28; Ant. 6.115 = 1 Sam 14:16-20; Ant.
6.122-123 = 1 Sam 14:36-37; Ant. 6.254-258 = 1 Sam 22:9-15; Ant. 6.271-274 = 1 Sam 23.1-13; Ant.
6.359-360 = 1 Sam 30:7-8; Ant. 7:72-76 = 2 Sam 5:19-24), two specifically mention the use of priestly
vestments (6.115, 359-360). She notes that Josephus regularly uses the verb προφητεύειν to
describe the high priest giving oracular response, and once describes the response as a prophecy,
(προφητεία, Ant. 7.72). Josephus may refer to the high priest as "the prophet," ὁ προφήτης (Ant.
6.271). Gray considers the use of prophetic terminology in these accounts significant because it is
introduced by Josephus, not incorporated from the Biblical accounts. Gray, Prophetic Figures, 1718. Feldman, "Prophets and Prophecy," 402-403 As noted above (note 28), Feldman compiles
significant evidence for Josephus associating prophecy with the priesthood during the Biblical
period.
363 Et Cenaz et prophete: Sacerdote qui custodit mandata Domini Dei nostri, presertim cum exeat
de ore eius veritas et de corde eius lumen refulgens? (L.A.B. 28:3). Note that custodire implies to
preserve and keep in custody, not simply to enforce as a judge. The light that goes forth from his
heart is ambiguous. It can refer to both his zeal for God and the law (Num 25:11; Sir 45:23) or to
the Urim and Thummim located in or on the priestly breastplate (Exod 28:42). For discussion of
the latter in L.A.B., see: Hayward, "Priestly Oracle,"
362
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If this is a description of the oracular function of the priest, truth, veritas,
explicitly goes forth from the priest's mouth, while radiance comes from his heart
-- the location of demonstrio and veritas on the breastplate, logion (Exod 28:29-30) -and follows from guarding, custodire, the commandments. The radiance from
Phineas' heart echoes the illumination of Moses (L.A.B. 12:1). Insofar as it is
associated with the vestments of the priests, it also echoes the garment of
wisdom that Joshua assumed. Since in this scene, Phineas has asked permission
to speak the words Eleazar related to him when dying, the speech serves to mark
that the Urim and Thummim passed from Eleazar to Phineas, and still
functioned.
Josephus describes the priestly ephod and breastplate, logion, as leaving no
opening for the malpractices of prophets, προφητῶν κακουργία (Ant. 3.[8.9].215218 cf. 3.[7.5].162-171). Radiance shining from the right shoulder of the priest,
visible even from a distance, indicated the presence of God at the sacrifices (Ant.
3.[8.9].214-215), in addition to the radiance of the breastplate. The prophet in
question seems to be the high priest (cf. Ant. 3.[8.1].192). Josephus comments
that both left off shining two hundred years before he composed his book (Ant.
4.[8.9].218). This corresponds roughly to the end of the reign of John Hyrcanus,
whom Josephus considered to be a prophet with whom God conversed, as well

171

as high priest and king (War 1.[2.8].68-69).364 Not incidentally, it also lies very
early in Josephus' earlier account of the Jewish War, and explains the absence of
any sign from this source in his previous book.365
The Urim and Thummim are explicitly consulted again through Phineas,
with respect to avenging the Levite's concubine against the tribe of Benjamin
(L.A.B. 46:1,3; 47:1). The oracle leads the people to defeat, undermining the
people's trust in it (L.A.B. 47:2). God explains in a parable delivered through

Gray argues that Josephus connects John Hyrcanus as prophet, priest, and military leader with
the oracular function of the priestly vestments. For Josephus, Hyrcanus occupies an important
place in his schematization of history as the last of the theocratic rulers, whose death marks a
decline leading up to the disastrous events of the War. Gray, Prophetic Figures, 20-23. Feldman
argues that Josephus differentiates between the use of the priestly oracle and prophecy, citing the
variant reading συκοφαντῶν of SPL to indicate that Ant. 3.214-218 does not refer to prophets or
prophecy. Feldman's analysis seeks to support his opinion that Josephus, like the later Rabbis,
believed that prophecy ceased with the post-exilic Biblical prophets. He uses the distinction to
argue that Josephus does not consider John Hyrcanus a "prophet." This argument is primarily
focused on the category of "prophet" as implying the ability to record the events of his own time.
Feldman, "Prophets and Prophecy," 402-403 Blenkinsopp uses the example of Hyrcanus, and of
the high priest Jaddus, to argue that association of prophecy with the priesthood was a
characteristic feature of Hasmonean ideology, legitimating their claim to the priesthood. He
supports this with a variety of references to both Biblical and extra-biblical literature. The priestly
oracle was a symbol of divine judgment (Exod 28:30). The most convincing of these are references
in T. Levi to "the breastplate of understanding" (T. Levi 8:2) and "the ephod of prophecy" (T. Levi
8:3) Blenkinsopp, "Prophecy and Priesthood," 253-254
365 Josephus closes the fourteenth book of the Antiquities with a eulogy for the Hasmoneans: And
thus did the government of the Hasmoneans cease, a hundred twenty and six years after it was
first set up. This family was a splendid and an illustrious one, both on account of the nobility of
their stock, and of the dignity of the high priesthood, as also for the glorious actions their
ancestors had performed for our nation; but these men lost the government by their dissensions
one with another, and it came to Herod, the son of Antipater, who was of no more than a vulgar
family, and of no eminent extraction, but one that was subject to other kings. And this is what
history tells us was the end of the Asmonean family (Ant. 14.[16.4].491). In War, he gives a
eulogy for John Hyrcanus, but the later Hasmoneans are increasingly subsumed under the rise of
Herod the Great.
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Phineas, and in response to his prayer, that he destroyed them because they
consulted Micah's idols (L.A.B. 45:6; 47:3-8). There is no reason to believe that the
parable is not delivered through Phineas as an oracle of judgment, reestablishing
the validity of Urim and Thummim (L.A.B. 47:3).
Phineas‘most prominent contribution is to lead the people in repentance, and
his successful prayer for God to explain the deception (L.A.B. 47:1-2). In this, he,
like Moses, intercedes on behalf of the people. As guardian of the
commandments, however, the oracle condemns his failure to keep the people
from consulting Micah's idols. He has failed dramatically (L.A.B. 47:3; cf. 12:2-3),
so that he "laid himself down to die" (L.A.B. 48:1). Although he has exceeded the
lifespan of 120 years allotted to man, God does not permit him to die until the
final visitation. Until that time, Phineas, now identified with Elijah, will join
those lifted up before him, e.g. Enoch (L.A.B. 48:1; cf. 1:16).366 Unlike the promise
to Moses or the faithful people (L.A.B. 19:12; cf. 23:13; 32:17), Phineas is not
promised life in the world to come. The eternal covenant with Phineas fills an
interpretive gap created by sudden reappearance of Phineas in the war with the

Feldman, "The Portrayal of Phinehas by Philo, Pseudo-Philo, and Josephus," JQR 92 (2002).
Hayward, "Phinehas -- the Same Is Elijah: The Origins of a Rabbinic Tradition," JJS 29 (1978).
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Benjamites (Judg 20:28). Josephus solves the same problem by placing this war
at the beginning of the period of Judges (Ant. 5.[2.10].159).367).
As focus for the law of the prophet applied to the priest, the episode is
remarkably ambiguous. The Urim and Thummim are validated. Phineas is
validated as another prophet, Elijah, independent of the oracle. Insofar as it
follows Phineas‘ own allusion to slaying Jambres and Cozbi (L.A.B. 47:1; cf.Num
25:7-8), it may allude to his zeal, 368 or the eternal covenant of priesthood (Num
25:12-13).369 L.A.B. gives no indication that he has descendants, only that he
anoints Eli as priest in his place (L.A.B. 48:2; 52:2; 53:3).
L.A.B. juxtaposes Phineas with, and to some extent makes him liable for, the
people consulting Micah's idols and not the priestly oracle. Phineas alludes to

Feldman, "The Portrayal of Phinehas by Philo, Pseudo-Philo, and Josephus," JQR 92 (2002):
320-324.
367

368

The incident at Baal Peor is glossed over without mention of Phineas or his zeal (L.A.B. 18:1319:1), consistent with omission of the Levites from the episode of the Golden Calf discussed
earlier. This is quite different from other sources in which Phineas is depicted (Ps 106:28-31; Sir.
45:23-24; Philo Vita Mos. 1.[55].301-304; Spec. Leg. 1.[10].56-57; Josephus Ant. 4.[6.12].152-154;
1Macc 2:26,54). Feldman, "The Portrayal of Phinehas by Philo, Pseudo-Philo, and Josephus," 320324
369 For discussion of Onaid and Hasmonean claims to the priesthood reflected in textual variants
of Sir 43:24; 50:26, see: Hayward, "Phinehas," 29-31 Apparently, Pseudo-Philo separates Num
25:12, the covenant of peace granted to Phineas, from Num 25:13, the perpetual priesthood of his
descendents, which they would have anyway as descendents of Aaron. In L.A.B., Phineas is
entirely the son of Eleazar son of Aaron, heir of the family of priests (L.A.B. 24:4; 28:1-3; 46:1,4;
47:1-3; 48:1-2; 50:3; 52:2; 53:6). The covenant with Phineas is involved a number of later claims to
the high priesthood. Levine, Numbers 21-36, 289-290; 297-300. Milgrom, Numbers, 217, 476-480.

174

his zeal, and God killing 24,000 who rose up against him (L.A.B. 47:1).370 PseudoPhilo implies that the people consulted Micah's oracles, instead of the Urim in
possession of Phineas, because they feared his zeal. Pseudo-Philo uses Phineas
to depict the negative effect against which Moses‘ response to the calf was reconstructed (L.A.B. 12:5-7; Philo Vita Mos. 2.172; 1Enoch 89:35). Pseudo-Philo
deconstructs fear - at Sinai (L.A.B. 23:10), and in the violent retribution of Temple
authorities371 - as a means of forcing obedience and not of turning the hearts of
the people to God.

3.6 L.A.B. as an Authoritative Text
L.A.B. makes an explicit claim to transmit commandments, judgments,
testimonies and teachings given in the days of the judges before a king ruled
over them (L.A.B. 48:5). If this claim of transmission from the period of the
judges refers to the book of Judges, it is highly suspect. Two of the figures whose
teachings are transmitted, Kenaz and Zebul (L.A.B. 25-29), have no real parallel

Phineas seems to say that the plague brought on by Israel's idolatry occurred after the killing.
He attributes God's wrath as defending him, not to the idolatry of the people. Num 25:8 says that
the plague brought on by the apostasy at Baal Peor was halted by Phineas' action, which averted
God's wrath. The idolatry with Baal Peor parallels the idolatry of the calf, and Phineas' act
parallels the action of the Levites in that episode. Levine, Numbers 21-36, 279-280; 285-289.
Milgrom, Numbers, 211-214.
371 One reflection of such violence is Josephus‘ mission to Galilee as general (War 2.[20.4-5].568571; Life 29-30). Violence in Jerusalem, particularly at festivals, and partially attributable to the
priests as well as Roman authorities was common during the first century. Weitzman, "From
Feasts into Mourning: The Violence of Early Jewish Festivals," JR 79 (1999): 546-547.
370

175

in the book of Judges. On the other hand, deliverers such as Gideon, Jephthah
and Samson are judged but transmit no teaching (L.A.B. 36:4; 40:4; 43:5,7-8). If
the claim has another point of reference, what is it?
At the beginning of this chapter, I referred this claim to transmit Torah from
the days of the judges to Sir 44:1-7, the praise of famous men, and Bar 2:1, the
confession that the exile established God's word which he spoke to us and our
judges, δικαστής and magistrates, ἄρχων. I have suggested that Pseudo-Philo
has drawn the imagery of "becoming another man," along with the three-age
scheme of history from the Animal Apocalypse (1Enoch 85-90), extending its
depiction of Moses as a sheep who became a man, to Joshua and Kenaz.372 Now
I want to consider Sir 44:9-15, concerning men of whom there is no memorial.373

If this appropriation can be sustained, L.A.B. would join the Epistle of Barnabas, and possibly T.
Moses as one of the earliest interpreters of this apocalypse. Tiller, Animal Apocalypse, 13,22, 321322 (Ep. Barn.); 103-105, 107 (T. Moses). The unpublished dissertation of Kristine Ruffato
examines the visionary ascents of Moses in L.A.B. in relation to Enochic literature. Ruffato,
"Visionary Ascents of Moses in Pseudo-Philo's Liber Antiquitatum Biblicarum: Apocalyptic
Motifs and the Growth of Visionary Moses Tradition" (Dissertation, Marquette University, 2010).
373 Wright argues that Sir 44:1 places the reader in a chain of inter-generational transmission of
the patriarchal order. The reader will assume his own place as a bearer of tradition. The words
of the teacher are expected to have paternal force for his students, reflected in both wisdom texts
from Qumran, and the genre of Testamental literature. Wright. "From Generation to
Generation," 317-318.
372
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These are men and women whose names are not preserved, but whose actions
and teachings will live on in their descendents (Sir 44:15, 10-11).374
Without trying to reconstruct the role of either Pharisees or Essenes during
the later Hasmonean period, a minimalist interpretation of the evidence points
toward at least a few individuals during that period well-educated in Mosaic law
and traditions functioning in administrative capacities somewhat independent of
the high priests.375 This situation changed, but did not end, when Herod the
Great took over Jerusalem as client-king of under the Romans.376 With respect to
L.A.B., the Hasmonean and Herodian periods could be described as "days of the

Pseudo-Philo adds names to his narratives, e.g. Seila, but there is no way of knowing whether
a first century audience would have recognized them, or whether they are names drawn from his
own family history. Feldman. "Prolegomenon," 70-76.
375 As Josephus reports the later Hasmonean period, the Pharisees were the administrators of
state during the reign of Alexandra Salome, 76-67 B.C.E. (War 1.[5.2-3].10-14). The council,
particularly the Pharisees, enjoyed considerable political influence in Jerusalem (Ant. 13.[10.57].288-299; War 1.[5.2-3].10-14; Ant. 13.[15.5-16.6].398-432) until Herod became king in Jerusalem
as a client-king of Rome 37 B.C.E. (Ant. 15.[10.4].370-371; 17.[2.4-3.1].41-47; 18.[1.1,6].4,23). The
influence of the Pharisees seems to have flowed from their influence with the common people
(Ant. 13.[10.5].288). Some Essenes may also have had influence during this period. For a nuanced
critique of the difficulties of Josephus as a source concerning the Pharisees, see: Mason.
"Josephus's Pharisees: The Narratives," in; In Quest of the Historical Pharisees (eds. Neusner and
Chilton; Waco, TX: Baylor University Press, 2007). Green. "What Do We Really Know About the
Pharisees, and How Do We Know It?," in; In Quest of the Historical Pharisees (ed. Jacob Neusner;
Waco, TX: Baylor University Press, 2007). Grabbe, Judaism from Cyrus to Hadrian Vol.1&2
(Minneapolis: Fortress Press, 1992), 468-476. Goodman. "Josephus and Variety in First-Century
Judaism," in; Judaism in the Roman World: Collected Essays (vol. 66 of Ancient Judaism and Early
Christianity; Leiden, Boston: Brill, 2007). Neusner, From Politics to Piety (Englewood Cliffs, NJ:
Prentice-Hall, 1973), 1-64, 143-154.
376 Schwartz, Imperialism and Jewish Society, 200 B.C.E. To 640 C.E., 42-48. The important preRabbinic teachers, Hillel and Shammai, seem to have taught in the Herodian period.
Biographical information about them has been reshaped by later Rabbinic tradents.
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judges" (L.A.B. 48:5), and produce judges and teachers whose legacy might be
arranged in a work such as L.A.B.377 The reference to "before a king ruled over
them" is ambiguous, perhaps referring to the eschatalogical kingdom of the
apocalypse, or to the Roman emporer or even Herod the Great. In other words,
the reference to "days of the judges" should be understood as an historical
analogy in much the same way that the setting of 4 Ezra and Syriac Apocalypse of
Baruch following the destruction by the Babylonians is a historical analogy
between the two destructions of Jerusalem.
The historical analogy serves to arrange three seemingly divergent interests.
Pseudo-Philo can integrate the teachings he wishes to transmit with the
immediate successors of Moses, including Joshua. In the narrative of Jair, seven
men are named, otherwise unknown to us, as servants of the Lord. Analogy
with period of the Judges leads seamlessly to an analogy between the Davidic
kingdom and an expected messianic kingdom.378 Finally, it promotes evaluation

The important pre-Rabbinic teachers, Hillel and Shammai, seem to have taught in the
Herodian period. Biographical information about them has been reshaped by later Rabbinic
tradents. Strack and Stemberger, Introduction to the Talmud and Midrash (trans. Bockmuehl;
Minneapolis: Fortress, 1996), 64-65. Neusner and Avery-Peck. "The Quest for the Historical
Hillel: Theory and Practice," in; Formative Judaism (ed. Neusner; Chico, 1982). Jesus of Nazareth
lived and taught following the reign of Herod the Great, but still in the Herodian period.
378 For a discussion of the key passages see: Mendels. "Pseudo-Philo's Biblical Antiquities, the
"Fourth Philosophy," and the Political Messianism of the First Century C.E.," 265-269.
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of the deliverer-heroes who may have been models for various "bandit" leaders
as folk heroes.379
What I am suggesting is that only if we take Pseudo-Philo seriously as a
student and producer of biblical tradition and literature380 up to and including the
literature in and through which the Hasmoneans claimed their authority, can the
text contribute usefully to our understanding of the first century C.E.381 PseudoPhilo claims authority for and applies his own reformulation of the law of the
prophet as a sage as a definition of authentic leadership for the house of Jacob
(L.A.B. 11:2). In its social dimension, the task assigned to Moses - to bring the
people to know God and serve him through his law - was and is not completed
but inherited by his successors, including Pseudo-Philo, throughout this age of
the world. It makes a claim about the authentic servants of God. In its textual
dimension, it exerts authority over the tradition by joining later texts - overtly,

Mendels. "Pseudo-Philo's Biblical Antiquities, the "Fourth Philosophy," and the Political
Messianism of the First Century C.E.," 267. Horsley, "Ancient Jewish Banditry and the Revolt
against Rome, A.D. 66-70," CBQ 43 (1981): 422-424.
380 Jacobson, Commentary. Feldman. "Prolegomenon," 25-28. Harrington, "Biblical Text,"
Harrington, "Original Language," Cohn, "Apocryphal Work," 307-313, 327-331
381 In effect, I am arguing that Pseudo-Philo interacts with his contemporaries through a common
scriptural language. The underlying assumption of "rewritten Bible" as a category is that the
primary engagement is with a "canon." Kraft, "Para-Mania," Henze makes a similar argument
for Syriac Apocalypse of Baruch, Henze, Jewish Apocalypticism. See also: Najman, "Vitality of
Scripture," Concerning the blurred distinction between interpretation and composition see the
discussions in: Petersen, "Riverrun," Dimant. "Use and Interpretation." Fishbane, Biblical
Interpretation in Ancient Israel (Oxford, New York: Clarendon Press, Oxford University Press,
1988). Fishbane, "Revelation and Tradition: Aspects of Inner-Biblical Exegesis,"
379
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Joshua, Judges, and 1 Samuel - to the books of Moses as part of the Torah of God,
although not the Torah of Moses.382
Although L.A.B. constructs a particular strategy for authenticity, and hence
legitimacy of authority, it does not claim exclusive authority for its construction.
The expanded law of the prophet begins with God putting his words in your
(Moses') mouth, but continues to place the law in Moses' hands, as well as his
mouth, and reveals God's activity as judge to him. Moses' response to the
Golden Calf depicts him acting as "a judge for the sons of Israel to pray always
for our sins and be heard for our iniquities" (L.A.B. 19:3). This is the role that is
being promoted, against the roles of priest and military deliverer.
The paraphrase reworks the task given to Moses from speaking, i.e.
repetition, to enlightening his people. The enlightened people will know and
serve God, recognizing his law. Consistent with this goal, L.A.B. gathers its
exemplary figures as "servants of God" (20:2; 30:1; 38:4; 57:4). The servants of
God may or may not also be called rulers, prophets, judges, or priests.

L.A.B. may represent the earliest representation of Genesis through 1Samuel as continuous
narrative. Kraft. "The Codex and Canon Consciousness." I have found no studies of L.A.B. with
respect to its character as an anthology, or its construction of the Biblical history following the
Torah as a unit. For anthologizing as a significant aspect of the development of Biblical literature,
see: Stern, The Anthology in Jewish Literature (Oxford; New York: Oxford University Press, 2004).
Stern, "Anthological Imagination,"
382
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The narrative of L.A.B. depicts several people communicating God's words.
Divine intentions are revealed to the people through a variety of prophetic
phenomena, including simple predictive oracles (L.A.B. 4:11); cryptic predictive
oracles (L.A.B. 9:10); allegories (L.A.B. 47:3-8); dreams (L.A.B. 18:2,4; 23:2-13; 28:4),
and vision (L.A.B. 28:6-9). God speaks directly to Moses (e.g. L.A.B. 11:2; 12:4)
and the people (L.A.B. 11:6-13), but Moses speaks directly with God in dialogue
after he has demonstrated his commitment that what he has seen not be "in vain"
(L.A.B. 12:8-10; 19:6-15). This is exactly the difference between prophets and his
servant Moses articulated in Num 12:6-8. Pseudo-Philo illustrates the distinction
as an implicit intertext subordinating other prophets to Moses. The illustrations
of the priestly oracle (L.A.B. 25:1-2, 5-6) and Kenaz' apocalyptic vision in public
assembly (L.A.B. 28:6-9) may be particularly informative for our understanding
of prophetic phenomena in the first century. Pseudo-Philo appears to take
apocalyptic vision as a legitimate form of divine communication, which is
depicted through Kenaz, and reused in the overarching divine plan.383

The discussion of the relationship of apocalyptic to prophecy is quite complex. Henze, Jewish
Apocalypticism, 4-5, 89-100. Collins, The Apocalyptic Imagination, 23-37. Stone, "A Reconsideration
of Apocalyptic Visions," HTR 96 (2003).
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3.7 Summary
I am arguing that L.A.B. is not simply re-writing an ancient Biblical narrative,
but conveying laws concerning prophets and prophecy for the first century. The
primary strategy used to project the apparently historical narrative into the first
century present is unfulfilled prediction. The expanded law of the prophet
specifically places the law in Moses' hands, as well as his mouth, and reveals
God's activity as judge to him. At the end of his life, Moses predicts that "you
and all your generations" will ask for "such a judge for the sons of Israel to pray
always for our sins and be heard for our iniquities" (L.A.B. 19:3; cf. Deut 18:1617).384 The people never actually make this request within the narrative of L.A.B.,
so that the prediction remains open in the present time of the reader.
Similarly, the repeated divine announcements that he knows the people will
depart from his ways, and he will abandon them, but not forever (L.A.B. 12:4;

384

This ideal prophetic figure being promoted by Pseudo-Philo draws on the judges appointed
"in all your towns" (Deut 16:18-20; 17:8-14; Spec. Leg. 4.55-58, 62-71; Ant. 4.[8.14].214-217). The
prayers of the judge take the case too difficult to decide directly to the divine judge, without need
to go up to Jerusalem or consultation with the high priest (Deut 17:8; Vita Mos. 2.192,221,228-229,
237,243; Spec. Leg. 4.69; Ant. 4.[8.14].217). The authority of the high priest, or his associates, over
interpretation of the law is an extension of imperial rule for most of the Second Temple period.
Seth Schwartz argues for this authority as a key element in the ideology of God, Temple, and
Torah. Schwartz, Imperialism and Jewish Society, 200 B.C.E. To 640 C.E., 50-74. Cohn discusses the
Rabbinic appropriation of the image of the Roman jurist as a claim to authority during the period
of the formation of the Mishnah. Although that period is later, much of his argument concerning
"jurist" as a category that bridges Roman administration and traditional Jewish authority also
applies to the earlier period. Cohn, The Memory of the Temple and the Making of the Rabbis, 17-37.
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13:10; 19:6-7; 26:13-14), sometimes referring to the destruction of Jerusalem
(L.A.B. 19:7; 26:13), leave the time of restoration open. The announcement is
conveyed to the people by Moses as a prediction that God will abandon your
land, but not forever (L.A.B. 19:2). Although the announcements of the
destruction of Jerusalem clearly refer to the destruction in 586 B.C.E. by the
Babylonians., they are made ongoing through explicit depictions of multiple
fulfillments of divine words.385
These predictions accompany significant re-working of Phineas as a
character and the Urim and Thummim as oracle. In L.A.B., the role of the high
priest as the supreme judge and teacher was focussed through consultation of
the priestly oracle and the ambiguous judgment on Phineas (L.A.B. 22:8; 25:5;
47:1-3) as inferior. Without engaging in polemical attack, L.A.B. begins to
unravel the intertwined unity of the ideology of God, Temple, and Torah which
centralized authority with the Jerusalem priesthood.386 In addition, I have

Destruction of Jerusalem is a pivotal event in the Animal Apocalypse, which is not overcome
with construction of the Second Temple under Zerubabbel and Joshua. If the predictions in
L.A.B. echo this view of the destruction in 586 B.C.E., the repeated announcements must be
reevaluated as reception of this historical framework. They can not simply be assumed to refer
directly to the destruction in 70 C.E. See: Tiller, Animal Apocalypse, 36-40; 47-51.
386 Schwartz notes that this ideological underpinning of authority became "conspicuous"
following the death of Herod the Great through the beginning of the Jewish War. By
"conspicuous" he implies that the conferral of authority through this system was no longer
seamless, but began to be contested by and among the scribes, judges, and teachers for whom the
385
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argued that L.A.B. constructs the Moses' response to the golden calf against
narratives of Levitical (Exod 32:26-29) and priestly (Num 25:7-13) ordination for
zealous slaughter of sinning fellow Israelites in other contemporary sources.
L.A.B. represents an important form of interpretive competition against the
authority of the priesthood during the first century.387 Accompanying the
reworking of key passages, the language of holiness, sanctificatio, sanctuarium is
separated from the language of sacrifice and sacrarium. This interpretive
competition takes three forms. Moses' shining face (L.A.B. 12:1) is re-directed
from his entry into the divine presence to his leadership of the people. Joshua
puts on the garments of wisdom (L.A.B. 20:2-3; cf. Num 20:28-29) or reads the
words of the law to the congregation (L.A.B. 21:7; cf. Deut 31:9-13; Neh 8:4),
relocating key images from a priest to a leader who is not a priest. Relocation of
another kind occurs with respect to Phineas' zeal. Finally, a narrative may be
replaced, overwritten, by another narrative in the same context (L.A.B. 12:5-7; cf.
Exod 32:15-29).
The obvious concern with the accumulation of teachings from generation to
generation in contrast to the kind of revelatory textualization depicted in Jubilees

ideological distinctions of the sects were significant. Schwartz, Imperialism and Jewish Society, 200
B.C.E. To 640 C.E., 87-99.
387 Grossman. "Priesthood as Authority." Brooke. "Shared Intertextual Interpretations."
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is suggestive of Pharisaic paradosis.388 A Pharisaic origin is echoed by its concern
with the whole house of Jacob. The people have a persistant voice in L.A.B. that
often articulates misconceptions and occasionally reflects understanding. As a
whole, they are consistently represented as unable to recognize the servants of
God, or God's ways without a strong leader to guide them. Yet the people are
not simply a monolithic whole. Sinners are given multiple voices (L.A.B. 25:810,13; 27:15). Otherwise unknown individuals speak against the crowd (e.g.
L.A.B. 38:1; 49:3,5). L.A.B. is inclusive in a way that Jubilees and the Temple
Scroll are not. L.A.B. may provide direct access to Pharasaic thought, just as the
Qumran documents have provided access to sectarian thought.
Pseudo-Philo moves from the words in the mouth of the prophet (Deut
18:18) to the prophet (Deut 18:15) as the message. This is not a displacement.
The words in the mouth of the prophet bring about and are integral to the
transformation. It is an augmentation which depends on imitation and
emulation as a means of transformation and distinguishes the ongoing presence
of a prophet from a text.

It is common to consider the ancestral tradition handed on by the Pharisees as monolithic,
largely due to a lack of direct evidence. If the Pharisees do represent a group of scholars, it is
probable that considerable variation existed within the broad outlines sketched by Josephus.
Goodman. "A Note on Josephus, the Pharisees and Ancestral Tradition," in; Judaism in the Roman
World: Collected Essays (Boston, Leiden: Brill, 2007). Baumgarten, "The Pharisaic Paradosis,"
HTR 80 (1987). Bickerman. "Chain."
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CHAPTER 4 CONCLUSION

4.1 Prophetic Discourse
The premise of this study was that discursive legitimation of authority
during the first century C.E. was focused on the successors of Moses through the
Law of the Prophet (Deut 18:15-22), in other words, a prophetic discourse. The
underlying assumption was that transformations in the identification of
prophetic authority would be reflected as patterns of intertextual transformation.
T. Mos. and L.A.B. were chosen as representative first century texts which a)
engaged prophets and prophecy to a significant extent; b) had characteristics
typical of Second Temple texts, particularly pseudepigraphy and interpretive rewriting; and c) might help to identify points of conflict in the period leading up
to and through the War(s) with Rome that destroyed the Temple in Jerusalem.
Both texts have a narrator's voice that to some extent reflects the author's
conscious participation in a discourse.389 Both texts in some way included at least
part of the text as Torah of Moses, and construct an explicit relationship to other
texts. The authority being negotiated is both human and textual.
The relevance of T. Mos. for prophetic discourse is its explicit transmission of
prophecy from Moses and Joshua son of Nun as his divinely designated

389

White, Content of the Form, 1-25.
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successor immediately before the death of Moses. The prophecy contains an
explicit critique of first century Jerusalem elites (T. Mos. 5-7). The significance of
L.A.B. is its explicit paraphrase of Deut 18:18-19, introducing the Sinai revelation
(L.A.B. 11:2), as a focal point of its depiction of leaders between the death of
Moses and the death of Saul, alongside Aaron, Eleazar, Phineas, and Eli as high
priests. Both apply the law of the prophet to the priests and/or tabernacle so as
to challenge the performative focus of the ideological triad of God-TempleTorah.390

4.2 Judgment
Methodologically, I have both attempted to demonstrate that careful
attention to attribution within T. Mos. and L.A.B. of "words spoken in the name
of God" (Deut 18:18) and the terminology used for such words would illuminate
the terminology of prophetic discourse in the first century. I have assumed that
the biblical figures, depicted in the texts are "prophets," and attempted to recover

I have taken this terminology from Seth Schwartz. The Temple in Jerusalem and the "ancestral
Laws" of the Jews, encoded in the books of Moses, mediated social definition of the Jews as a
distinct ethnic group within the various empires competing for control of the eastern
Mediterranean. Various Persian, Macedonian, and Roman emperors supported the Temple cult,
giving authority to its priests to rule according to their "ancestral laws" encoded in the books of
Moses. Schwartz, Imperialism and Jewish Society, 200 B.C.E. To 640 C.E., 52-58. Other presentations
of the same basic patterm use slightly different ternology. Jaffee, Early Judaism. Schiffman, From
Text to Tradition: A History of Second Temple & Rabbinic Judaism, 33-119; 133-176. Boccaccini, Roots
of Rabbinic Judaism: An Intellectual History, from Ezekiel to Daniel.
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the terminology of prophecy and prophets from the first century narratives in
which they figure. The attempt has, I think, been somewhat successful, but not
brilliantly so.
Prophecy, as words in the mouth of the prophet (Deut 18:18), refers to
specifically to prediction which must "come to pass" (Deut 18:22) in both texts (T.
Mos. 1:5; 3:11, cf. 10:15; L.A.B. 28:6).391 Similarly, the noun "prophet" and the verb
"to prophesy" are used in this restricted sense. The teachings, judgments,
testimonies, and manifestations that L.A.B. claims to transmit are also words
spoken in the name of God, but not prophecies (L.A.B. 47:5). The first two, are
terms used for the rulings of the judge in the "place the Lord will choose" (Deut
17:10). These are interpretations of the words of the law for particular situations.
Testimonies seem to refer to telling the signs and wonders that God sent to
display through his servants. Deborah's hymn is a testimony (L.A.B. 32:17;18),
but so is Pseudo-Philo's account of Kenaz' battle against the Amorites (L.A.B.
27:5-14). A manifestation relates a specific event as the fulfillment of God's
words; it verifies a prophecy as having come to pass (Deut 18:22). The whole
people together speak a manifestation in response to the reading of the law at
Gilgal (L.A.B. 21:9); Pseudo-Philo re-tells the incident of the golden calf as a
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This was noted for Josephus as well, Gray, Prophetic Figures, 164-167
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manifestation (L.A.B. 12:2-3). I have argued that Moses' prophecy ex eventu is
presented as a manifestation. Both testimony and manifestation involve
recording events, the work that Josephus assigns to the prophets and attempts as
a historian (C.A. 1.[7].37).392 Testimony and manifestation both involve
interpretation of divine words for situations involving the nation as a whole,
rather than individuals or smaller communities.393 Both of these involve
"translation" of events into divine speech. L.A.B. encloses all the various figures
who speak these words under the general term "servants of God." T. Mos. uses

Possibly relevant here is Philo of Alexandria's offhand comment that "interpretation is not the
same as prophecy" (Vita Mos. 2.191). He refers to some of the sacred oracles as proofs or signs,
δείγματά, of the divine virtues (Vita Mos. 2.189). Insofar as the future is contained in secret or
hidden meanings of the words of prophecies and revealed in the present as the prophecies come
to pass, "manifestations" may be related to the  רז נהיהor "mysteries" which the "understanding
392

one" of 4QInstruction is to understand. Goff, Wisdom of 4QInstruction, 30-79. Here again,
delineation of the semantic overlap of these terms as used in the relevant texts are beyond the
scope of this study, and I can only note the probability of a connection.
393 4QMMT preserves clear evidence for separation of the Qumran sectarians from the cult as
practiced in Jerusalem. It offers distinct individual rulings on some twenty halakhic issues, and
supports its separation on historical/prophetic argument (4QMMT C 10-12). 4QMMT has been
widely interpreted as a letter addressed to one of the early Hasmonean high priests marking the
break between the sect and the Jerusalem Temple. Fraade observes that the six copies of 4QMMT
date from 75 B.C.E. to 50 C.E., indicating that the text was copied long after the initial encounter.
He proposes that it was read as a ritual text, perhaps connected with entry into the community.
Fraade. "To Whom It May Concern: Miqsat Ma'ase Ha-Torah (4QMMT) and Its Addressee(s)."
Fraade. "Rhetoric and Hermeneutics." See also: Grossman, Reading for History, 65-87. The self
presentation of 4QMMT as having legitimate authority to make rulings on aspects of cultic
practice, as distinct from some other less legitimate authority is not dependent on its audience or
history of use. Collins identifies this challenge as a turning point of the Second Temple period.
Collins, "Transformation," 455-456

189

the terms "mediator of the covenant," arbiter testamenti,394 which can be used of
either witness or judge; and nuntius, literally "one who announces; a herald." I
have suggested that the Hebrew נָ גִ יד, the cognate noun of " נגדto tell, relate" but
meaning "leader" or "ruler," underlies this term.
The terminology points to some conflation of Deut 17:8-13 with Deut 18:15,
18-19, so that the priest(s) and judge who will be in the place the Lord will
choose in those days are prophetic figures.395 The two passages overlap in the
command to hear and do all that the court teaches or the prophet says (Deut
17:10; 18:15,19). The priest, and perhaps the magistrate as well, is appointed to

The term seems to embrace all the epithets used by Joshua: leader, dux (T. Mos. 11:5; L.A.B.
24:6); teacher, doctor (T. Mos. 11:16); protector, defensor; and nuntius (T. Mos. 11:17). Horbury
associates the title of mediator ( cf. Gal 3:19-20) with the eulogy tradition and does not extend it
to Joshua. Horbury. "Moses and the Covenant." Latin arbiter refers to a witness or a judge. It
cannot have the connotation of intermediate nature that Philo assigns to the high priest as
mediator between mankind and God (Spec. Leg. 1.116). In the Vulgate New Testament, mediator
translates Greek μεσίτης, and arbiter does not appear. Bergren, Latin-Greek Index, 95, cf. 14.
Childs discusses the Mosaic office in the various strands of Pentateuchal tradition with particular
reference to forms of mediation. Childs, The Book of Exodus (Philadelphia: Westminster Press,
1974), 351-360.
395 The specific terms contributed by Deut 17:8-13 are: פט
ֵ ֹּׁהַ ש, κριτής, iudex (judge); MT הַ גֵד
(infinitive construct), OG ἀπαγγέλειν, Vul indicere (to announce); MT  הֹּׁ רֹּׁ ת, OG νομοτιθέναι, Vul
docere, (to teach); and, MT מ ְׁשפַת,
ִ OG κρίσις, Vul iudicium (judgment); MT ;תֹורה
ַ
OG νόμος; Vul
sententia (instruction). Deut 17:8-13 constitutes a high court in Jerusalem, the Great Sanhedrin.
The court has precedent in the elders appointed by Moses (Exod 18:13-26; Deut 1:13-18) and King
Jehoshaphat (2Chron 19:8-13). Tigay, Deuteronomy, 163-165. Modern interpreters differ
concerning the relationship of the priest or judge in Deut 17:9 and prophet. Shapira, ""For the
Judgment Is God's": Human Judgment and Divine Justice in the Hebrew Bible and in Jewish
Tradition," Journal of Law and Religion 27 (2012): 287-290. Levinson, Deuteronomy and the
Hermeneutics of Legal Innovation (New York: Oxford University Press, 1997), 127-133. Weinfeld,
Deuteronomy and the Deuteronomic School (Winona Lake, Ind.: Eisenbrauns, 1992), 233-234.
394
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serve the LORD.396 A decision announced by this (or these) priest and/or judge is
spoken in the name of the Lord, called a judgment or instruction. The head of
this court is implicitly modelled after Moses inquiring of God on behalf of the
people (Exod 18:15-16, 19-20, 26; Deut 1:16-17; Philo Vita Mos. 2.201-204; 213-218;
221). This implicit association is encoded in the Greek translation of Hebrew ירה,
"teach" with Greek νομοτιθέναι (Deut 17:10).397
The particular focus of L.A.B. on the period of the Judges is consistent with
such a conflation, which is also implied elsewhere. Philo of Alexandria identifies
the singular judge with the high priest who is also prophet by reason of his
virtue (Spec. Leg. 4.188-192). Josephus describes this court as the high priest, and
the prophet, and the sanhedrin (Ant. 4.[8.14].214-218; cf. 14.[9.4].168-184).398 He

Deut 17:12 ( הַ כֹּׁ הֵ ן הָ עֹּׁ מֵ ד לְׁ שָ ֶרת שם אֶ ת־ייMT); ἱερός παρεστηκώς λειτουργεῖν ἐπὶ τῷ ὀνόματι κυρίου
(OG); sacerdos qui eo tempore ministrat Domino (Vul).
397 Such rulings, or halakhah, are integrated within "re-written" texts such as Jubilees and the
Temple Scroll, but occasionally distinguished in the Damascus document, and clearly
distinguished in MMT. Shemesh and Werman argue that exegetical support is provided only in
the context of disputed rulings. Shemesh and Werman, "Halakhah at Qumran: Genre and
Authority," DSD 10 (2003). Fraade. "To Whom It May Concern: Miqsat Ma'ase Ha-Torah
(4QMMT) and Its Addressee(s)." The terminological distinction between halakhah and
torot/mispatim to designate specific rulings distinguishes between the instructions of Moses and
the instructions of the Second Temple sages and the Rabbis, working against this identification.
While I note here that L.A.B. is a voice that can inform the development of this distinction in
progress at Qumran, tracing its significance is outside the scope of this study.
398 Ant. 4.[8.14].218 τε ἀρχιερεύς καὶ ὁ προφήτης καὶ ἡ γερουσία. It is not clear whether Josephus
considers the high priest and prophet to be the same person or two separate people. The Temple
Scroll apparently refers to a priest and a judge, "from the book of the Torah they will tell you in
truth" (11QTemple 56:4). (emphasis mine). Fraade, "Deuteronomy and Polity in the Early History
396
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places the command to establish the Temple city first in Moses' polity (Ant.
4.[8.5].199-201).
The conflation provides a specific focus of continuous succession of prophets
in the priest or judge or both present in every generation as indicated by the
phrase "in those days" (Deut 17:9).399 There is always a prophet, whether the
officiating priest or judge is faithful over the house (Num 12:7), or speaks
presumptuously or in the name of other gods (Deut 18:20). The continuity is
specifically identified with words announced from "the place the LORD chose"
(Deut 17:10 MT, JPS(MT)), or "the place that the Lord may choose for his name to
be called there" (Deut 17:10 NETS(OG)).400 As conflated, the preposition "from"

of Jewish Interpretation," Cardozo Law Review 28 (2006): 255-257. McBride. "Polity of the
Covenant People: The Book of Deuteronomy," 240-242.
399 MT ;ביָ ִמים ָה ֵׂהם
ַּ OG ἐν ταῖς ἡμέραις ἐκείναις; Vul in illo tempore. The bishops who carry the
apostolic succession in Christianity (1Clem 57-58; Did 15:1-2; Ignatius Smyrians 8:1-2) and the
Rabbis make their claims specifically to juridicial authority. Cohn, The Memory of the Temple and
the Making of the Rabbis, 17-37.
400 4Q375 Apocryphon Moses connects doing all that God commands by the mouth of the prophet
with turning away God's wrath, but cautions against the prophet who arises and preaches to turn
you away from God. Any dispute concerning whether the prophet is true or false is referred to
the place the Lord will choose (cf. Deut 17:8). Shemesh, "Halakhah in the Making: The
Development of Jewish Law from Qumran to the Rabbis," in The Taubman lectures in Jewish Studies
(Berkeley: University of California Press, 2009), 53-55. Jassen discusses similar opposition
between prophets and the speaker in the Hodayot. Jassen, "Prophets and Prophecy in the
Qumran Community," 311-318 Fraade notes that Sifre's commentary transforms the court to one
that decides the conflicting views of sages, through identification of a case as halakhah. Fraade,
From Tradition to Commentary (Albany: SUNYPress, 1991), 85-87.
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allows motion between "from the place. . ." (Deut 17:10) and "from among your
brothers" (Deut 18:15).401
Maxine Grossman has termed this kind of motion "interpretive competition"
and identified some aspects of its presentation.402 I suggest that it is present in
both T. Mos. and L.A.B. In T. Mos., the motion is located in the command to
preserve the writings and the books "in a place which he (God) made from the
beginning of the creation of the world" (T. Mos. 1:17; cf. 1:12). In L.A.B., the
motion is associated with the command to Moses at Sinai to make sanctification,
sanctificatio, rather than a sanctuary, sanctuarium (L.A.B. 11:15, cf. 19:10).

4.3 Interpretive Competition
Although both L.A.B. and T. Mos. reflect challenges to the prophetic
authenticity of the Jerusalem priesthood, the challenges are constructed quite
differently. Four points of contact emerge as common ground: the expression
"to fill the hands" (T. Mos. 10:2; L.A.B. 11:2; 12:5, 10; 27:11; cf. Exod 28:41; 32:29);

Within the rule texts found at Qumran, the priest and the judge seem to be called maskil (CD
12:20b-22a; 13:22//4Q266 9 ii 7-8; 5 i 17; 1QS 3:13; 9:12//4Q259 3 6-7; 9:21//4Q258 8 5-6//4Q259 4 23), and/or overseer, ( מבקרCD 15.7-15). Hempel. "Shared Traditions: Points of Contact between S
401

and D," in; The Dead Sea Scrolls: Transmission of Traditions and Production of Texts (eds. Metso, et al.;
vol. 92 of STDJ; Leiden, Boston: Brill, 2010). Both are embraced with the general designation
Interpreter of the Torah, ( דורש התורהCD 6:3-9; 1QS 6:6-8), in contrast to those who prophesy deceit
(CD 6:1). Fraade, "Interpretive Authority," 51-52 The prophetic role is implicitly extended to the
judges in the towns, as well as in Jerusalem.
402 Grossman. "Priesthood as Authority."
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texts (T. Mos. 1:16-18; L.A.B. 12:5,10; 21:7); Joshua as sole successor of Moses; and
the promises to the fathers. Each of these points to a cluster of texts whose
configuration is partly topical and to some extent harmonistic, but without the
kind of textual evidence discussed with respect to the law of the prophet in the
introduction. Each cluster is, however, reflected to some extent in other Second
Temple literature. In other words, to some extent the whole cluster participates
as a unit within the discourse.
Identifying several intertextual juxtapositions common to Qumran and New
Testament literature, Brooke has rightly cautioned against making assertions of
direct dependence of either text or author based on the shared citations. He
attributes the shared intertextual combinations to the "suggestiveness of the
exegetical base text," as opposed to shared reading practices of a particular social
group or groups.403 I think that this phrasing has taken caution too far in
dissociating the texts from their social contexts, and suggest that "suggestiveness
of the exegetical base text" is better understood as the expression of an unwritten
cultural code that facilitates acceptance of particular intertextual combinations as
single statements within the discourse(s) of the Second Temple period and

403

Brooke. "Shared Intertextual Interpretations," 56-57.
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governs their interaction.404 Configurations of texts recognized as "apt" on
traditional, topical, theological, or linguistic grounds are more likely to penetrate
social boundaries between individual reading communities.405

4.3.1 The Hands
The expression "to fill the hands" occurs explicitly in T. Mos. 10:2 and twice
in Exodus. Moses is instructed to put the tunic on Aaron and his sons, anoint
them, מ ַּשח,
ָ fill their hands, and consecrate them (Exod 28:41; cf. L.A.B. 20:2-3).
When the people are out of control in the festival associated with the golden

Boyarin, Intertextuality and the Reading of Midrash, 119, quoted in the introduction to this work.
Summaries of the middot, or rules for interpretation are given in Strack and Stemberger,
Introduction, 15-30. Froehlich, Biblical Interpretation in the Early Church (Philadelphia: Fortress,
1984), 1-36. Kugel's nine theses also reflect such a code. Kugel. "Nine Theses." For Foucault,
"statements" are arranged, by various orderings of enunciative series according to various types
of dependence within a field of presence to form concepts. At any given time, the field of
presence includes the statements taken up into the discourse as truthful and statements which are
contested. Viewed diachronically, the field of presence is fundamentally connected to memory,
so that statements present at one time may drop out of later discourse by being "forgotten" or not
mentioned again. Foucault, The Archaeology of Knowledge, 56-63. Theoretically, common
intertextual configurations in roughly contemporary texts represent statements being ordered
into varying enunciative series either in a single field of presence or overlapping fields of
presence, depending on how much interaction occurs between the speaking communities.
405 Although the interpretive practices of individual reading communities are significant, it is
important to recognize that all of the groups associated with Second Temple Judaism and its
daughter communities share the majority of "biblical" texts to varying extents. Davila, The
Provenance of the Pseudepigrapha: Jewish, Christian, or Other? (105; Leiden ; Boston: Brill, 2005).
Kraft. "The Pseudepigrapha and Christianity, Revisited: Setting the Stage and Framing Some
Central Questions," in; Exploring the Scripturesque (Jsjsup, ed. Najman; Leiden, Boston: Brill, 2001).
Hays, Echoes, 14-21. Some combinations may be intrinsic to development of the biblical text.
Fishbane. "Inner Biblical Exegesis: Types and Strategies of Interpretation in Ancient Israel."
404
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calf,406 and after the Levites have rallied to Moses to slay their kin, Moses tells
them to "fill your hands for the Lord this day" (Exod 32:25-29; cf. Deut 33:9). In
turn, this narrative is perceived as similar to Phinehas' zeal in the matter of Cozbi
and the covenant of priesthood (Num 25:6-13; cf. Philo Spec. Leg. 1.79). Moses'
blessing on the tribe of Levi includes a plea that God favor, , רצהthe work of his
hands (Deut 33:11). These four passages: Exod 28:41; 32:25-29; Num 25:6-13; and,
Deut 33:8-11 form a cluster concerning the authority ascribed to the Levitical
priesthood.407
L.A.B. overwrites the commission of the Levites, omitting the festival and the
Levites from its narrative of the golden calf. The narrative in which the tablets in
his hands are not written is put in its place (L.A.B. 12:5-7, 10). Moses can
confront the adulterous people because the words are in his mouth and heart
(L.A.B. 12:6-7; cf. 11:2, 12:1). The sword in the hands of the Levites is replaced by
writing, i.e.scripture, in the hands of Moses. When Kenaz is empowered to
defeat the Amorites, his sword sticks to his hands (L.A.B. 27:11).

The festival context may be significant. Weitzman discusses festival violence as an issue in the
first century C.E. Weitzman, "From Feasts into Mourning: The Violence of Early Jewish Festivals,"
407 This complex is associated with Levitical authority in general, significantly it plays no explicit
role in the competition between different priestly factions described by Grossman. Grossman.
"Priesthood as Authority."
406
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In T. Mos. the hands of the nuntius will be filled when the kingdom of God
will appear throughout the world (T. Mos. 10:2; cf. 4Q175 below). In an
eschatological context, it becomes an expression of messianic expectation, and
ultimate divine approval. It is not clear whether his hands are filled with books
(T. Mos. 1:16) or a sword (T. Mos. 11:17) to vindicate the people (T. Mos. 10:2).
Juxtaposed with the speech of the Levite Taxo (T. Mos. 9:1-7), it questions the
eternal validity of the Levitical commission. In either case, the reader(s) may
understand the work given into the hands of the prophet (nuntius, Kenaz) as
making the people righteous either by taking up the sword (e.g. Zealots, Sicarii,
Bar Kochba, diaspora revolt in the time of Trajan; cf. L.A.B. 27:11) or by preaching
and teaching (e.g. Hillel, John the Baptist, Jesus of Nazareth), or both.

4.3.2 Receiving Written Words
Both T. Moses and L.A.B. challenge Levitical possession of the text, this time
on quite distinct grounds. Deuteronomy explicitly depicts Moses writing the
Torah and giving it to the priests or Levites who carry the ark of the covenant
(Deut 31:9-13, 24-29). The first of these passages commands public reading of
"this law," i.e. Deuteronomy (Deut 31:10-13). Then, Moses warns the Levites that
"this law" is a witness against them, as the prophecy of T. Mos. describes the
corruption of Jerusalem (Deut 31:26-27; cf. T. Mos. 5-7). These bracket the
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summoning of Moses and Joshua into the tent (Deut 31:14-23), which is taken as
the setting for T. Mos. and its prophecy (T. Mos. 1:9). The two parallel accounts
are read as generically distinct. The first as a command; the second a prediction.
As a guard against this future apostasy, entrusting the books, libri, and the
writing, scribtura, that is his prophecy to "you" in the tent (T. Mos. 1:16; 10:11).
The prophecy is to be arranged and stored in a place made from the
beginning of creation (T. Mos. 1:17), which I have argued poses a choice between
the people and a library as the repository. There is an implicit suggestion that
books have been received and preserved in Jerusalem, but not studied, taught
and applied. Although the books are entrusted to him, Joshua questions whether
he has the wisdom and intelligence to judge and decide the words of the Lord (T.
Mos. 11:15; cf. Sir 46:14(17)).408 Joshua associates this wisdom and intelligence
with the presence of the holy spirit in (T. Mos. 11:16) and prayers of Moses (T.
Mos. 11:11,14,17),409 who is able to look at the One who rules the world (T. Mos.
11:17; cf. Philo Her 6-9).
In L.A.B., the text is the tablets of the Law, given to Moses (L.A.B. 12:5,10).
These are put into the ark of the covenant (L.A.B. 27:12,15), but it is not clear
when. Moses is permitted to restore the written tablets because he has attained

408
409

Tromp, The Assumption of Moses, 250-251.
Tromp, The Assumption of Moses, 251-252.
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understanding (L.A.B. 12:8-10; cf. 19:16). Joshua is clothed with the wisdom of
Moses to exhort the people to fulfill God's words (L.A.B. 20:2-4). He writes, not
copies, the words of the Law on the stones at Gilgal, and reads them to the
people (L.A.B. 21:7). Eleazar and Phineas teach with the Urim in the presence of
the ark of the covenant at Shiloh (L.A.B. 22:8-9; 28:3; 46:1,3; 47:1ff ; Deut 33:8;
Exod 28:42; Num 27:21). The teaching and judgments of the priests are presented
as oracles in the presence of the ark and with the Urim (L.A.B. 22:8-9; 33:8). They
are spoken through divine possession at the prompting of God, in response to
questions asked by the people.
T. Mos. and L.A.B. make similar statements that the text of the Law is passed
on to Joshua, not the Levitical priests. In T. Mos. the text(s) that Joshua receives
are from Moses, but not explicitly the same texts that Moses received as in L.A.B.
The difference is that T. Mos. maintains ambiguity concerning "you"/Joshua, i.e. it
is concerned with remembering the words of Moses (and others). L.A.B. is
concerned with two different modes of teaching.

4.3.3 Joshua
Joshua is the sole successor of Moses, and four statements about Joshua are
key to the discourse. God appoints him (T. Mos. 1:10-11;10:15; cf. 1:11; L.A.B.
20:2,5; cf. Num 27:18-19; Deut 31:14; Josh 1:2-9), not his ancestor. Joshua is full of
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the spirit of wisdom, so "the Israelites obeyed him, doing as the LORD had
commanded Moses" (T. Mos. 11:15; L.A.B. 20:3; cf. Num 27:18; Deut 34:9). The
spirit that was placed on the seventy elders (Num 11) is linked to the spirit of
wisdom (T. Mos. 11:15; L.A.B. 20:5). As a result, when Joshua leads the people,
their enemies have no power over or against them (T. Moses 2:2; 11:17; L.A.B.
20:9; 21:7,9; Sir 46:1-8). Joshua's military success and the conquest is
downplayed, although not absent. In comparison to Josephus (Ant. 3.[2.3].49-51;
5.[1.1-19].1-67) or Ben Sira (Sir 46:1-6), neither T. Mos. or L.A.B. depicts Joshua, or
Moses, as a general or man of war.410 Their victories are attributed to fulfilling
the commandments and divine aid. Last, but not least, Joshua distributed an
inheritance to each of the Israelites, fulfilling God's promise to the fathers (T.
Mos. 2:2; L.A.B. 20:9-10; Sir 46:1,8; Josh 11:23; 19:51; 24:28).411

Feldman, "Josephus's Portrait of Joshua," HTR 82 (1989).
Neither T. Mos. nor L.A.B. has figured in discussions of early Christian exploitation of the
identity between the name Joshua and Jesus (Heb 3-4; Ep. Barn. 12:8-9). Whitfield, Joshua
Traditions. Whitfield, Joshua Traditions. Kraft, "Messiah-Joshua," Harris' thought the coincidence
of names was present in his proposed "Testimony Book." He particularly focuses on the
identification of the knives of the second circumcision in Josh 5:2 with the two-edged sword of
Heb 4:12 using evidence from a variety of patristic sources. Harris, "Jesus and the Exodus,"
Expositor Eighth Series 18 (1919). While few scholars today would support the existence of a
"testimony book" as proposed by Harris, the underlying instinct that an interpretive tradition lies
behind this text is sound.
410
411
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4.3.4 Promise(s) to the Fathers
Inherent in this challenge is a certain ambiguity with regard to the central
concept of inheritance, reflected in the language of covenant, testamentum, and a
promise or oath to our fathers. In both texts, "fathers" is often, but not always,
ambiguous as referring to the patriarchs or the immediately preceding
generation(s). T. Mos. refers to an oath, jusjurandum, while L.A.B. refers to
promises, sponsio. The question that arises is whether these refer to specific
biblical verses or a cluster of citations (Gen 12:1-3; 15:1-21; 22:16-18; 26:2-5; 28:1315; Exod 6:2; Exod 32:13) that have been juxtaposed and harmonized to some
degree.412
Betsey Halpern-Amaru began her study of the Land concept in post-biblical
Judaism by noting:
The promise of eternal possession of the Land serves as a pivot for the
patriarchal covenant that introduces the biblical history of Israel.
Recollecting that covenant, the narrative of the exodus then connects
liberation from enslavement to a promise of future redemption
characterized by acquisition of the Land.413

Halpern-Amaru, Rewriting, 56-58. Fisk, Do You Not Remember?, 152-164.
Halpern-Amaru examines Jubilees, T. Moses, L.A.B., and Josephus' Antiquities independently as
witnesses to post-biblical Judaism. Halpern-Amaru, Rewriting, 8.
412
413
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She concluded the study by observing that "the Land no longer functions as the
key signature of covenantal history" in any of the four texts.414 Other aspects of
the covenant become pivotal: the election of Israel, the promise of seed, and
God's fidelity to his promises.415 In both texts, it is important that the land
promised to the fathers was delivered to the people (T. Mos. 2:1-2; L.A.B. 20:9-10).
The land promise (L.A.B. 10:2; 12:4; 15:4; 21:9; 23:5; T. Mos. 2:1-2; 3:9?; 11:11?) is
set apart from other elements, particularly numbers (L.A.B. 14:2; T. Mos. 4:9;
11:14; 12:12), being God's people (T. Mos. 1:12; 10:3; L.A.B. 9:7; 11:2). This is one
indication that the various statements have been harmonized and the elements
distinguished. Within the complex, a few formulations are quite unique. One of
these is the promise of seed associated with the covenant between the pieces
(Gen 15:5 = Jub 14:4-5; cf. L.A.B. 23:6-7):
Gen 15 5 He (God) took him (Abram) outside and said, "Look toward
heaven and count the stars, if you are able to count them." And he said to
him, "So shall your descendants be." - NRSV

Within Halpern-Amaru's study, Josephus Antiquities stood out as minimizing the covenantal
encounters with the patriarchs in favor of predictions of providential care for and multiplication
of their descendents. The covenant was presented as alliance and constitution, πολιτεία, rather
than inheritance. Amaru attributes these features to Josephus universalizing agenda. The focus
on land does not permit her to develop the way that prophecy is integral to Josephus'
understanding of providential care incorporating a predictive, if not eschatological, dimension
into his history. Halpern-Amaru, Rewriting, 95-103.
415 Halpern-Amaru, Rewriting, 116-127.
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This metaphor refers to numerous descendants of Abraham (Gen 22:17; 26:4).416
This form of the verse leaves an opening for comparison of Abraham's offspring
to the stars, shining with wisdom (Philo Her. 86-89, cf. T. Mos. 10:9; Sir 39:12;
44:1-2; Dan 12:3; cf. 4Q175 below), like Moses descending from Sinai with
glorified face (L.A.B. 12:1; Exod 34:29-35; Philo Vita Mos. 1.155-160).417 It stands in
contrast to the equally unique statement made to Jacob (Gen 28:14):
Gen 28 14 and your offspring shall be like the dust of the earth, and you
shall spread abroad to the west and to the east and to the north and to the
south;
Here, the continued dispersion of Jews among the nations can be understood as
fulfillment of God's words to Jacob. By juxtaposing comparison of the people to
the dust of the earth (Gen 28:14, cf. Gen 2:7; T. Mos. 4:9), with the comparison to
the stars (Gen 15:5; T. Mos. ) it is possible to understand that over the course of
times between the exile and the end of time, all (or some) the people will put on
Moses' garment of wisdom to become "like Moses" (cf. Jer 31:12,27-28,31-34). It
is highly probable that as with the law of the prophet, the promises to the fathers
have become an intertextual complex involving both harmonization and

Very little comment is devoted to this verse. Sarna, Genesis, 113. Speiser, Genesis, 112.
Mack particularly focuses on the participation of Ben Sira's famous men in God's glory.
Through these men in every generation Israel is glorified as a nation. The high priests, Aaron,
Phineas, and Simon receive special emphasis. Mack, Wisdom and the Hebrew Epic, 11-36. See also
Olyan, "Ben Sira's Relationship to the Priesthood," HTR 80 (1987).
416
417
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juxtapostion.418 General reference to the promise(s), or oath should not be taken
as indicating a specific verse unless the context demands it.
The teaching role of the Levites (Deut 33:10; Josephus Ant. 4.[8.12].209-211),
now being ascribed to Joshua (T. Mos. 2:1-2; L.A.B. 21:7), takes on the significance
of giving the people their share in this promise as an inheritance promised to the
fathers (L.A.B. 11:2; 23:5-11). As God's people, God is the inheritance of all the
tribes and they are God's heritage, knowing and serving him (L.A.B. 11:2; Philo
Plant. 52-60; Jub 14:6-8; Deut 4:5-8).419 To some extent, this inheritance is an
appropriation of Levitical privilege (Deut 18:1-2; Philo Spec. Leg. 1.131; Plant 62-

Van Kooten has argued that Philo and Paul make nuanced distinctions between ancestral,
oracular, and prophetic authority in their use of scripture. Setting aside his discussion of the
authority of texts, oracular, or direct divine speech, is distinguished from and granted greater
authority than speech attributed to a prophet speaking as himself. Van Kooten. "Ancestral,
Oracular and Prophetic Authority." The promises to the fathers also have oracular authority. The
order of passages listed in 4Q175 reflects descending authority in this scheme. The law of the
prophet and the Balaam oracle listed first contain direct divine speech. The blessing on the tribe
of Levi and the Joshua oracle are spoken by Moses and Joshua respectively. Moses is given
priority over Balaam and Joshua.
419 Most of the sources invoke the covenant relationship between God and Israel as an inheritance,
but the concept is not explained. Philo of Alexandria discusses the special relationship between
Israel and God as inheritance (Plant. 54-66). Israel is God's portion, as an inheritance, like the
trusted household servants of a king (Plant. 54-55). This portion refers to the company of wise
souls, whose vision is keen, and the eye of whose understanding is open and flawless (Plant. 5860, invoking Deut 32:7-9). Within the nation, God is the special portion of the Levites, who are
given the priesthood, rather than a part of the country (Plant. 62). These renounce all things
pertaining to creation in order to know the One, the Uncreate (Plant. 64). Their inheritance is a
vocation, not a material possession, since it would be impious to consider a man as 'possessing'
the divine in that sense (Plant. 66). However, as the heritage of God, the wise become heirs,
sharing in all things (cf. Vita Mos. 1.155-160; Her 75-79).
418
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66).420 There is every reason to believe that this spirit of wisdom distinguishes
"hearing" from having "the words of the Torah in his mouth" and his heart (e.g.
L.A.B. 11:2; Deut 5:28-29 ) and that the wisdom tradition as a whole seeks to
communicate and nurture it.421 Insofar as this wisdom is the inheritance of all the
people, so that they all have a share in it, it overturns a fundamental premise of
the law of the prophet. The people no longer ask not to hear the voice any
longer, "lest we die."

4.3.5 Summary
To some extent, all of these patterns intersect the list of citations in 4Q175
Testimonia without demonstrating any evidence for textual dependence.422 The

The Levites are distinguished as a tribe having no inheritance in the land, God is their
inheritance (Num 18:20; Deut 18:1-2; Philo Spec. Leg. 1.131; Plant 62-66). Goodman ascribes the
lack of land ownership among Jewish priests as a contributing factor in the apparent inability of
the Jerusalem priesthood to function effectively as the intermediaries of Roman rule. Roman
concepts of nobility were tied to the ownership of large landed estates, which the Judaean priests
did not have. Goodman, Ruling Class of Judaea.
421 Goff, Wisdom of 4QInstruction, 80-126. Wright. "Conflicted Boundaries." Wright. "The Sage as
Exemplar," in; Praise Israel for Wisdom and Instruction (ed. Wright; Leiden, Boston: Brill, 2008).
Perdue. "Ben Sira and Prophets."
422 4Q175 Testimonia lists four passages: Deut 5:28-29, Deut 18:18-19 (lines 1-8) = Exod 20:20 (SP);
Num 24:15-17 (lines 9-13); Deut 33:8-11 (lines 14-20); 4Q379 Psalmsof Joshua 22ii (lines 21-30). The
law of the prophet is given in its Samaritan Pentateuch form. The citation of the Balaam oracle
includes "a star goes out from Jacob." At Qumran, its closest generic relative is 4Q174Florilegium;
it is written in the same hand as one fragment of the Community Rule. It attracted attention as
examples of the "testimony book" proposed as a precursor to early Christian literature. Kraft,
"Barnabas' Isaiah Text and the "Testimony Book" Hypothesis," JBL 79 (1960): 338-340. Fitzmyer,
"The Use of Explicit Old Testament Quotations in Qumran Literature and in the New Testament,"
NTS 7 (1960-61). Fitzmyer, "4QTestimonia and the New Testament," TS 18 (1957). Lubbe
420
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complexes seem to attest to formation of complexes of verses relevant to
prophetic discourse as statements.423 The evidence suggests that the ordering of
these statements into enunciative modalities will reflect distinctions between
oracular and prophetic speech. Texts are objects in the discourse but not
configured as speakers, neither T. Mos. or L.A.B. uses the citation formula,
"scripture says." The content recorded in scriptures is authoritative, not the texts
themselves as a particular arrangement of the content.424

4.4 An Ambiguous Present
Both T. Mos. and L.A.B. make claims to authority on behalf of their own
statements about authority that are ambiguous with respect to textual authority.
A major aspect of this ambiguity is that in each case, the claim to scriptural status

suggested that the texts are cited in chronological order: Exodus, Numbers, Deuteronomy,
Joshua. Lubbe, "Reinterpretation,"
423 Foucault, "statements" are arranged, by various orderings of enunciative series according to
various types of dependence within a field of presence to form concepts. At any given time, the
field of presence includes the statements taken up into the discourse as truthful and statements
which are contested. Viewed diachronically, the field of presence is fundamentally connected to
memory, so that statements present at one time may drop out of later discourse by being
"forgotten" or not mentioned again. Foucault, The Archaeology of Knowledge, 56-63. Theoretically,
common intertextual configurations in roughly contemporary texts represent statements being
ordered into varying enunciative series either in a single field of presence or overlapping fields of
presence, depending on how much interaction occurs between the speaking communities.
424 This is significant for the definition of the problematic category "rewritten Bible." Petersen,
"Riverrun," Zahn, "Genre and Rewritten Scripture: A Reassessment," JBL 131 (2012). Zahn,
Rethinking Rewritten Scripture (Leiden, Boston: Brill, 2011). Machiela, "Once More, with Feeling:
Rewritten Scripture in Ancient Judaism - a Review of Recent Developments," JJS 61 (2010).
Bernstein, ""Rewritten Bible": A Generic Category Which Has Outlived Its Usefulness?," Textus
22 (2005). Segal. "Between Bible and Rewritten Bible."
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is made for only part of the text. T. Mos. commands its reader to receive this
writing, its prophecy, and arrange it with other books that Moses entrusted to
him(or her) (T. Mos. 1:16; 10:15). This is an explicit bid to consider part of the
book, Moses' first speech, as an addition to the Torah of Moses. L.A.B. claims to
transmit the teachings, judgments, testimonies, and manifestations that were in
the days of the judges of Israel (L.A.B. 47:5). It refers its readers to the book of
Judges (L.A.B. 35:7; 43:4) and the book of the kings of Israel (L.A.B. 63:5). The
first is a claim for part of the book as Torah, although not a claim to association
with Moses. The second is an admission of rewriting (in part) older sources,
patterned after similar claims in the books of Kings and Chronicles. These
explicit, if different, strategies for inclusion within a corpus of Torah literature,
implicitly claim the (prophetic) status to compose "scripture" for their
anonymous writers.425 Why are the claims made for part, but not all of the text?
How do the historical settings and attributions to past figures combine with
future predictions to create a teaching for the first century present?

Najman. "Reconsidering Jubilees: Prophecy and Exemplarity," in; Past Renewals (ed. Najman;
Leiden, Boston: Brill, 2010).
425
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4.4.1 The Speaking Voice
The claims to authority are made through quite distinct voices in the two
texts. In T. Mos., the command to receive the prophecy, and the prophecy itself
as text, are attributed to Moses. The narrator characterizes the whole text as
prophecy or prophecies, which Moses spoke to Joshua son of Nun in the tent (T.
Mos. 1:5), and everything foretold, praedicere, by Moses' words (T. Mos. 11:1).
Consistent with this characterization, the prediction of the future (T. Mos. 2:110:10) adopts a pattern of prophecy ex eventu ending in eschatological judgment
found in the second century B.C.E. historical apocalypses of 1Enoch and Daniel.426
It differs from the apocalypses in that the prophecy is communicated in direct
speech not dream or vision, describing events in plain rather than symbolic
language, to Joshua by Moses as the revealer figure.427 In a basic sense, it is a
claim that Moses predicted the apostasy of the Levitical priesthood that he
recounts (T. Mos. 5:1-7:10; cf. Deut 31:26-27). The reader is told to arrange these
words with the books Moses entrusted to him. The author wants the reader to

The key features shared with historical apocalypses are ex eventu prophecy, persecution,
eschatological upheaval, and judgment of the wicked and the world, and cosmic transformation.
Collins, The Apocalyptic Imagination, 2-12
427 The angelic revealer figure is prominent in explaining the apocalyptic visions of Daniel 7-12.
There is no angelic interpreter for either the Animal Apocalypse or the Apocalypse of Weeks in
1Enoch. Collins, The Apocalyptic Imagination, 131-133. Nickelsburg, Jewish Literature, 247-248.
Kolenkow, "Genre Testament,"
426
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recognize the events which constitute the ex eventu portion of the prophecy as a
fulfillment of predictions of Moses (T. Mos. 2:4, cf. Lev 26:19; T. Mos. 8:1ff, cf. Lev
26:23-25, 27-31; Deut 32, 33), perhaps especially the recent persecution under
Antiochus Epiphanies.428 The author commands his reader(s) to evaluate his
projection of events against their own reading of both the present and the Torah.
The "breaking of the apocalyptic mold" identifies how the author obtained his
knowledge - this is observation juxtaposed with reading of the Law, not a vision,
not a dream (cf. Sir 34:1-8). The ambiguity of the times is reflected in Joshua's
(unanswered) final question, "What will happen to this people?" (T. Mos. 11:18).
L.A.B. uses the anonymous third person voice of a biblical historian. The
narrator of Genesis, i.e. Moses, is imitated in the genealogies beginning with
Adam and by reporting direct divine speech. It speaks with the voice of God.
As history, it occupies a middle ground between a chronology as a list of events,
and historical narrative. The sequence of discreet episodes has a "beads on a
string" character, a chronological anthology rather than a true narrative.429 I have

Josephus considers the Song of Moses to be a prediction of the future (Ant. 4.[8.44].303). This is
not how it is treated in modern interpretation. Leuchter, "Why the Song?," Weitzman, "Lessons
from the Dying," Tigay, Deuteronomy, 502-518. Nickelsburg discusses the re-presentation of
Antiochus Epiphanes as prediction. Nickelsburg, Jewish Literature, 247 cf. 74-77.
429 White delineates the role of closure in creating narrativity in historiography as distinct from
chronology. He questions the assumption that narrativity is necessary to ascribe meaning to
events. White, Content of the Form, 1-26.
428
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argued that these "beads on a string" are narrative illustrations of prophetic
figures and phenomena, the media through which God speaks. Although I have
argued that it interprets the symbolic and temporal scheme of the Animal
Apocalypse, the sequence of events is significantly rearranged. The end time is
presented as divine speech in the time of Noah as divine soliloquies and
judgments (L.A.B. 3:9-10; 7:2-4), and the Sinai revelation characterized as setting
into motion the fulfillment of these words, but the end is not reached. It simply
breaks off with the death of Saul. Two specific unfulfilled predictions are made:
repeated anouncements by God that the house built for him will be destroyed
(L.A.B. 12:4; 19:7; 26:13); and a prediction of Moses that they will ask for a
shepherd and a judge "like him" (L.A.B. 56:1-2; 59:1). Pseudo-Philo breaks the
"narrative mold of history" by re-telling the past as a prophecy, an unfulfilled
prediction.

4.4.2 The Constructed Audience
Just as T. Mos. and L.A.B. speak with different voices, they construct
different audiences. The prediction is communicated as testament of Moses to
his successor isolated in the tent. In adopting the direct address of the
father/teacher to the son/student in the testamentary genre, the audience is
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constructed as the students of Moses.430 The framing of the "prophecy" within a
framework of instruction characterizes it as a warning to the wise of the wrath to
come. T. Mos. is unusual in its larger presentation as dialogue.431 In the
transition, as the worthy servant and student, he can address Moses as his master
and Lord, as Moses could address his Lord (T. Mos. 11:17) and Moses encourages
him (T. Mos. 12:2).432 Joshua redefines Moses as author (T. Mos. 1:16), in favor of
the father/teacher/protector of the entire people (T. Moses 11:13-14; 16),
emphasizing prayer for the sins of the people to preserve their relationship with
God.
L.A.B. is notable for its repeated address to and speech by the assembled
people. It depicts a public teaching, and its narrative illustrations are to appeal
to an audience. Analogy functions at all levels of L.A.B. Specific episodes are
marked by the narrator with "it is like;" characters are exhorted to be "like their
fathers."433 A more extended analogy is created with the period of the judges

Wright discusses direct address as a coercive strategy common to Testamentary and Wisdom
literature. Wright. "From Generation to Generation," 327-331.
431 Wright notes that the hierarchical and authoritative nature of the relationship is reinforced by
denying the literary son an opportunity to talk back. Wright. "From Generation to Generation,"
311-312.
432 Passing along of care for a household represents a significant departure from either wisdom
literature or other known testaments. Wright. "From Generation to Generation," 318, 323-324, 326.
433 Analogies between cases are fundamental to legal application. It is not accidental that the
historical reasoning under consideration is concerned with divine judgment. For analogy in
more specific legal interpretation with application to history, see: Dohrmann, "Analogy, Empire,
430
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having its consummation in the kingdom of David//an eternal kingdom in which
a house will be built for God. Throughout the narrative, the divine presence and
intention are both consistently present and responsive to the house of Jacob,434
but the end is not determined.435 It speaks for the people "in their generations"
highlighting the presumptions that prevent them from fulfilling God's intentions
and giving them a voice.436 By interpolating present events, narratives with no
biblical analog, into its paradigmatic past, the present parallels but does not quite
repeat the past. L.A.B. seeks to instruct the assembled people to listen selectively
and choose their leaders wisely, whether in synagogue, study house, or church is
hard to tell. It addresses the question: if not the high priest in Jerusalem, then
who?
In very different ways, both texts engage apocalyptic so as to appropriate the
vision of this age between an ancient, textualized past and the predicted,

and Political Conflict in a Rabbinic Midrash," JJS 53 (2002). In the Damascus document, the
Teacher of Righteousness may be particularly associated with this type of knowledge. Grossman,
Reading for History, 107-109. This is one form of "inspired interpretation." Grabbe. "Poets, Scribes,
or Preachers?," in; Knowing the End from the Beginning (eds. Grabbe and Haak; London, New York:
T&T Clark, 2003), 212.
434 With respect to the nations, L.A.B. reflects a primordial rejection similar to that identified in the
Damascus document with respect to the wicked. Grossman, Reading for History, 96-101.
435 The Damascus document tends to suppress historical specificity in favor of generalized,
ungrounded and "eternalized" presentation. Grossman, Reading for History, 93-97.
436 This expression of the Deuteronomic cycle of sin, punishment, restoration as a slow learning
process may be in part derived from the the Song of Moses. See: Weitzman, "Lessons from the
Dying,"
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textualized future.437 An end of history, or at least of the present age, is integral
to both texts as a goal. 438 Both texts draw upon existing genres439 to convey their
message and construct their audiences in transformative ways that leave open
the participation of others in the reconstruction of a future beyond an impending
destruction of Jerusalem.

4.5 Retrospect and Prospect
I will try to summarize the key aspects of prophetic discourse as identified in
T. Mos. and L.A.B. that might inform historical reconstruction of the role of
prophets and prophecy in the religious worlds of early Judaism and Christianity

Dimant. "Time, Torah and Prophecy at Qumran." Dimant, "Exegesis and Time," Newsom.
"Rhyme and Reason." Grossman, Reading for History. Attridge, "Temple, Tabernacle, Time, and
Space in John and Hebrews," EC 1 (2010). Grabbe outlined the problem that prophecy presents
for shaping the perception of time and some relevant texts without proposing a methodological
solution. Grabbe. "Poets."
438 Newsom applies Ricoeur's definition of an act of configuration as "emplotting" events into an
intelligible whole to become stories. The act of configuration brings together various factors such
as agents, goals, and circumstances in a pattern, rather than a simple chronological sequence. She
notes, but not develop, that aggregation of the stories leads to a "grand narrative" or "metanarrative" with varying levels of coherence. Newsom. "Rhyme and Reason," 293-297. Ricœur,
Time and Narrative (trans. McLaughlin and Pellauer; Chicago: University of Chicago Press, 1984),
1.49-87. Grossman notes that the second admonition of the Damascus document depicts human
lived time as a simple chronological progression bounded temporally by creation and the end
times and perceptually by ignorance. Divine lived time is a perpetual present in which
everything is known. Through knowledge of God's will and how to behave, obtained through
interpretation of scripture, humans may break down the barrier separating the two temporal
realms. Grossman, Reading for History, 92-107.
439 They demonstrate conscious use of genre as meaningful to the reader, and as a way of
expressing both continuity and discontinuity with the biblical past. In other words, these authors
manipulate genre in accordance with multiple modern models. Najman. "The Idea of Biblical
Genre," in; Prayer and Poetry in the Dead Sea Scrolls and Related Literature (eds. Penner, et al.;
Leiden, Boston: Brill, 2012). Wright, "Joining the Club," Newsom. "Spying."
437
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below. As a rule, these are not as evident within a single text, but are revealed
through comparisons between texts as partners and competitors in conversation
with one another as contemporaries or predecessors.
1) Prophetic discourse negotiates tension between divinely informed or
empowered leadership, the horizontal dimension, and ascent to receive
revelation, the vertical dimension. This tension is negotiated with respect to the
parallel formulations of the promise of a prophet: Deut 18:15 promising a leader,
encoded in the Deuteronomic history as the "former" prophets; and Deut 18:18-19
promising words as information, encoded in the oracle collections associated
with the "prophetic books." This tension was significant enough to be
incorporated into some biblical texts and "canonized" as the Samaritan
Pentateuch addition at Exod 20:20. Raising up a prophet like Moses may be
understood as empowering leadership, as in God's promise to be with Joshua
(Deut 31:23; Josh 1:9) or as an ascent like Moses' ascent at Sinai.440 The distinction
between divine pseudepigraphy and Moses pseudepigraphy identified by
Schiffman may reflect another aspect of this tension.441

Najman. "Reconsidering Jubilees." Najman, Seconding Sinai. Brooke has traced motion of the
setting away from Sinai itself, effectively idenifying a configuration of settings associated with
the ascent pole of this tension. Brooke. "Moving Mountains: From Sinai to Jerusalem."
441 Schiffman describes three forms of pseudepigraphy at Qumran related to Moses. Divine
pseudepigraphy includes cases where God speaks directly to Israel without an intermediary, as
440
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2) Leadership has three overlapping faces: judging, that is obtaining
knowledge of the divine will; teaching, or communicating the divine will; and
enforcing obedience. In these first century texts, anxiety about knowledge, as
information and as competing arrangements of Torah as a concept, is promoted
by perception of Roman domination as a sign of divine displeasure, even wrath.
Oracles are units of information, both the channels through which they come and
the oracles themselves must be tested (Deut 18:20-22). The validity of oracles
received now as information, is set against proven oracles received in the past and
recorded in scriptures.
In T. Mos. and in L.A.B., writing is adjunct to the validity of the oracle.
Scripture as such does not "speak" in the construction of authority, but is
integrated into narratives as "rewritten Bible." Scripture does speak in other
texts, representing an alternative enunciative modality, through quotation
formations such as "it is written . . ." and explicit commentary forms. As a source
of proven oracles, scripture competes with Jerusalem/the Temple as an oraculum.

in the priestly code and the Temple Scroll, and cases where God speaks through an intermediary,
usually Moses as amanuensis, as in Jubilees. Moses pseudepigraphy is restricted to cases where
Moses appears as a partner, speaking in his own voice, as in Deuteronomy and the Testament of
Moses. Lawrence H. Schiffman and Florentino García Martínez, The Courtyards of the House of the
Lord : Studies on the Temple Scroll, Studies on the Texts of the Desert of Judah, (Leiden ; Boston:
Brill, 2008), 163-74, esp. 73. Schiffman, The Courtyards of the House of the Lord: Studies on the Temple
Scroll (75; Leiden ; Boston: Brill, 2008), 163-174, esp. 173.
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As articulations of the concept Torah, scriptures compete with each other. In first
century C.E. Judaism, receiving oracles per se is not a sign of understanding and
does not in and of itself convey the authority to write.442 Neither does education
alone, "book knowledge" without divine empowerment convey the authority to
write. The parameters of scriptural authority are not clearly defined within this
study. The evidence points to separation, perhaps approaching convergence,
between channels of communication, and channels of power, both human and
scriptural. In other words, power, not knowledge, confers authority.
The relationship between power and knowledge is negotiated in part
through enforcing obedience. In T. Mos. and L.A.B. manifested in what fills the
hands - the text or the sword. Underlying this is a tension between obedience by
force or willing compliance,443 which in L.A.B. is expressed in terms of the heart.
A heart to keep the law (Deut 5:28-29) is set against obedience "lest we die" (Deut
18:16), this tension is also encoded in the harmonized text of the Samaritan
Pentateuch addition at Exod 20:20. In the discourse, a sword in the hand of the

Levison, "Two Types of Ecstatic Prophecy According to Philo," SPhilo 6 (1994), Levison,
"Inspiration and the Divine Spirit in the Writings of Philo Judaeus," , Levison, "Prophetic
Inspiration," , Winston, "Two Types,"
443 See the distinction between "paideic" law as meaning and "imperial" law as power in:
Berkowitz, "Negotiating Violence and the Word in Rabbinic Law," Yale Journal of Law & the
Humanities 17 (2005). For specific discussion of paideic performance and reading narrative as
alternative to physical enforcement see: Fraade, "Nomos and Narrative," Yale Journal of Law & the
Humanities 17 (2005).
442
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judge is particularly associated with Phineas' zeal and the Levites as human
embodiment of divine judgment executed through the nations.444
3) Speaking God's words "like Moses" and embodying God's presence in the
community, reflecting his image, and channeling his power "like Moses" are
negotiated as avenues of communication. The incorporation of Moses' shining
face in L.A.B. and its use of Num 12:6-8, and exploitation of the tension inherent
in Deut 34:9-12 in T. Mos. all reflect engagement with Moses as the model.
Jerusalem, the high priest in his vestments, the Jewish people as a nation among
nations, or the priests/Levites as a group within Judaism, the risen Jesus are all
potential successors of Moses in competition with the Pentateuchal literature as
text.445 The unique status of Moses is also in play here, so that again an aspect of
the discourse is identified, but not defined.446

Dohrmann, "Analogy," Fraade. "Rhetoric and Hermeneutics." The willingness, or legal
authority, to enact the death penalty on the part of the Hasmonean priest-kings may distinguish
Pharisaic and Sadduccean approaches to administration of the law. Although more significant
for historical reconstruction, the actual behavior is less significant for prophetic discourse than
negotiotian of its validity as a reflection of divine character.
445 Najman. "Text and Figure." Van Kooten. "Why Did Paul Include an Exegesis of Moses' Shining
Face (Exod 34) in 2 Cor 3?," in; The Significance of Sinai (eds. Brooke, et al.; vol. 12 of Themes in
Biblical Narrative: Jewish and Christian Traditions; Leiden, Boston: Brill, 2008). Garcia Martinez.
"Divine Sonship at Qumran: Between the Old and New Testament," in; Biblical Traditions in
Transmission: Essays in Honor of Michael A. Knibb (eds. Hempel and Lieu; Leiden; Boston: Brill,
2006).
446 This is where the search for perfection intersects the prophetic discourse. Najman. "La
Recherche De La Perfection Dans Le Judaïsme Ancien," in; Élites Dans Le Monde Biblique (Paris:
Honoré Champion, 2008). Hempel. "Shared Traditions."
444
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This is the ground on which false prophecy is negotiated. The priests
presume they are righteous (T. Mos. 7:3); Taxo presumes that God will avenge
him (T. Mos. 9:7); the people presume that God will destroy the Benjaminites
(L.A.B. 46:2-3). In T. Mos., Jerusalem ought to be an embodiment of divine
justice, but is not. In L.A.B., the prophetic office of the priests as such, especially
Phinehas, is attributed to the desert tabernacle as oraculum, and the Urim and
Thummim. One driving force seems to be that foreigners, especially imperial
authorities, and to some extent the common people, treat the Jerusalem Temple
and its high priest just as any other Temple and its priesthood and sharing in
their idolatry (T. Mos. 10:7; L.A.B. 12:2; 54:1-2).
4) Prophetic discourse constructs an audience.
Whether the horizontal or the vertical dimension is emphasized, the
"prophet" is raised up for an audience or constituency from among their brothers,
as the intended audience through divine speech or action (Deut 18:15, 18). In both
T. Mos. and L.A.B., an emphasis is placed on God speaking to his people, who are
defined within the texts as the descendents of Jacob, that is all Jews, as distinct
from the nations.447 Along with an intended audience, each text constructs an

447

Enochic literature may construct a very restricted audience. Sectarian literature, such as early
Christian letters or the Qumran rules, distinguishes its intended audience(s) (e.g. Jews, the
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imagined actual audience, through its depiction of those who "hear" (Deut 18:15,
19), and one or more strategies for dealing with the discrepancy between its
intended and actual audience. In both T. Mos. and L.A.B., the strategies are
inclusive. The actual audience, a wise reader, is constructed as a bridge to the
intended audience, with the text as adjunct. Contrasting strategies that resolve
the discrepancy by redefining the intended audience as the actual audience, and
constructing social boundaries, i.e. a sect, around the "hearing" audience are a
natural corollary. This study, and the texts on which it is based, points to but
does not identify such strategies. That aspect must be explored through
comparison with texts generated by clearly sectarian communities, such as that
at Qumran or the early Jesus believers.
Each of these points emerges with one foot in the interpretation of scripture
and the other in various issues concerning historical reconstruction of ancient
Judaism and Christian origins. Although I have not definitively demonstrated
how prophets and prophecy function during the first century C.E., I think I have
successfully linked some of the interpretive features commonly observed in the
texts to the issues being contested as a prophetic discourse.

righteous, the wise, the world) from those who rejected the message more clearly. Further study
with a specific focus on this dimension is needed to draw any conclusions.
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